The Change in Vocabularies of Freedoms and Rights  in Egyptian Political Writings from al-Ṭahṭāwī until 1952 A Diachronic Approach to Lexical Semantics by AlSenan, Hussah
1 
 
 
 
 
 
The Change in Vocabularies of Freedoms and Rights  
in Egyptian Political Writings 
from al-Ṭahṭāwī until 1952 
A Diachronic Approach to Lexical Semantics   
 
 
Submitted by Hussah A. S. R. S. AlSenan to the University of Exeter  
as a thesis for the degree of  
Doctor of Philosophy in Arab and Islamic Studies 
in July 2016 
 
 
 
This thesis is available for Library use on the understanding that it is copyright material 
and that no quotation from the thesis may be published without proper 
acknowledgement. 
 
 
 
I certify that all material in this thesis which is not my own work has been identified and 
that no material has previously been submitted and approved for the award of a degree 
by this or any other University. 
 
 
 
Signature: ………………………………………………………….. 
 
 
 
  
2 
 
  
3 
 
Abstract 
Human rights terms can be understood and categorised in different ways, 
according to various standards, in different periods of history. Studying the 
development of these vocabularies in their historical context provides the 
grounds for understanding the history of ideas involving human rights. 
This research used a diachronic approach to examine the changes in the use of 
terms associated with freedoms and rights in Egyptian political writings in three 
periods between 1869 and 1952. Three main sources were used as an analytic 
corpus: (1) Al-Ṭahṭawī’s books; (2) Muḥammad cAbduh’s political articles in Al-
Waqā’ic newspaper (published 1880-1882), and (3) political articles published in 
Al-Ahrām newspaper (1876-1952). The semantic changes identified were 
assessed using two criteria: First, changes in the terms and expressions that 
were used to convey types of freedoms and rights were evaluated, and second, 
changes in the contexts in which these terms were used in three chronological 
periods were assessed. These periods corresponded to the period of Al-
Ṭahṭāwī (1869-1873); the period of the cUrābī Revolution to prior to the 
Revolution of 1919 (1879-1918), and the period from the Revolution of 1919 
until the end of 1952, the year of the July Revolution. The first period registered 
a lexical contribution represented by the production of new expressions of 
freedoms and rights, with very little semantic contribution. In the second period, 
a limited lexical and semantic expansion was found, involving an increase in 
terms and the entitlements to which they referred; these terms and entitlements 
were mainly confined to the private sphere of individuals, and new entitlements 
were applicable to people who did not oppose the political authorities. In the 
third period, terms were found to refer to entitlements for individuals in the 
public sphere; this was considered to be, at the linguistic level, a lexical and 
semantic development. In all cases, the meaning of the terms was dependent 
on context and thus necessarily subject to cultural and political interpretations. 
The study concludes with recommendations for considering the evolution of 
Arabic political vocabularies (mainly vocabularies of freedoms and rights) in 
different historical periods involving different political circumstances. 
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Photo courtesy of:  Belal Khaled   
Gaza, Ramadan 2014: Displaced after an Israeli ground invasion, a family 
break their fast at a UNRWA school in Khan Younis. A painting on the wall 
behind them shows people raising banners with the following human rights 
terms in Arabic: 
Top row, left to right: ḥaqq al-karāmah (right to dignity); ḥaqq al-camal (right to 
work); ḥaqq al-lujū’ (right to refuge); ḥaqq al-musāwāh (right to equality); ḥaqq 
al-taclīm (right to education); ḥaqq al-’amn (right to security). 
Bottom row, left to right: ḥaqq al-tasāmḥ (right to tolerance); ḥaqq al-amn al-
ijtimācī (right to social security); ḥaqq al-ḥurriyyah (right to freedom). 
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CHAPTER ONE 
Introduction 
1.0.  Introduction 
Philosophers and intellectuals have often been concerned with human rights, 
and in the last few decades, this topic has attracted a great deal of attention in 
disciplines such as philosophy, politics, sociology, the arts, law, and many 
others. The notion of human rights could be considered central to the history of 
liberation in human societies. Across various historical periods and nations, 
people have fought to be treated according to moral principles that guarantee 
them justice, dignity and rights, and that protect them from injustice and 
indignity. Individuals want to be free of any controlling power that prevents them 
from acting according to their own will. According to this view, these values 
have constituted a ‘driving force’ leading to a range of past and present 
revolutions, declarations, and struggles in the name of human rights (Clapham, 
2007; see: Donnelly, 1989; Munaysī, 2002; Nickel, 2014).1 
Political revolutions, motivated by the values of freedom and dignity, have 
transformed nations, and some of these revolutions have come to be seen as 
milestones in the history of human societies. They not only brought about 
concrete changes in all aspects of life, including the economy and social and 
political institutions, but their impact extended to the conceptual level, with new 
ideas and concepts emerging as a result of political change and liberation 
movements. New views, perceptions and understandings of the values and 
concepts of liberation – encompassing the concepts of freedom, human rights, 
democracy, and others – started to appear. Such new ideas are communicated 
at multiple levels: youth may be keen to take part in new organisations, workers 
may stand up for their rights, authors and poets may express these values in a 
myriad of ways in their literature, social and political activists may call for 
different types of rights for different groups of people, and politicians and 
                                              
1
  This thesis adopts this view of the notion of human rights, based on arguments from the 
references cited above, but as with most other ideas, some doubts and alternative views exist 
(cf. Beitz, 2009).  
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philosophers may discuss different norms or categorisations of rights and 
freedoms. 
These concepts and variations in the categories of rights are expressed in 
language through sets of vocabularies and expressions. The evolution in types 
and categories of human rights over time – at different stages in the history of 
liberation – is mirrored in the changing language, and this indicates the 
significant role of language not only in expressing and reflecting, but also in 
forming, shaping, and constructing the transformation of ideas in a society. 
Arab nations are among those that have been inspired by, and desire for 
themselves, values of human rights such as freedom, dignity and justice. Since 
2011, several Arab countries have witnessed political events that demonstrated 
a growing public awareness and practice of freedoms and human rights within 
the region. Wide-scale protests in Tunisia, Egypt, Libya and Yemen broke out 
and spread across the Middle East. These revolutions are considered to be 
milestones in the modern history of liberation in their countries, not only 
because they aimed to change regimes, introduce democracy and free 
elections, and establish and protect people’s rights, but also because they 
brought about changes in ideas and concepts. These, in turn, were reflected in 
changes to the language and vocabularies used to convey these new ideas and 
concepts. 
Egypt is one of the nations that have a long history of liberation struggles. The 
recent Egyptian revolution, which followed enormous civil protests, began on 25 
January 2011 and was one of the largest of the revolutions that have been 
collectively labelled ‘the Arab spring’. A great mass of people with diverse 
backgrounds, representing different ages, genders, classes, and ideologies, 
gathered to call for the overthrow of the Mubārak regime. This image of huge 
protests represented a promise of a brighter future with a new era of freedom, 
and the term ḥurriyyah (freedom) became a key term in these significant events. 
People called for freedom, and they chanted, sang, and waved banners 
speaking of freedom and rights. Through tweets, comments, and images posted 
on social media and the Internet, these words of freedom became important 
symbols of the demands of the revolution (see Bassiouney, 2014). 
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This significant revolution was simply one episode in a long series of revolutions 
and significant political events, going back many years, in the struggle for the 
liberation of Egypt. At various stages throughout their long history, Egyptians 
from many walks of life have expended a great deal of effort to achieve freedom 
and liberation for themselves and their nation. Various political events have 
taken place in different historical eras, with the goals being to eradicate injustice 
and slavery and to achieve liberation for the nation, along with justice, freedom 
and rights for individuals. Among these revolts were the public resistance 
against the French campaign (1798-1801); the cUrābī Revolution (1879-1882) 
against the corruption of the European-supported leader, Khedive Tawfīq (r. 
1879-1892); the Revolution of 1919 against the British occupation of Egypt; and 
the July Revolution of 1952, which overthrew King Fārūq (r. 1936-1952) and 
established the Republic of Egypt.  
Although these revolutions broke out against domestic regimes in some cases, 
and against foreign occupation in others, they were always inspired by the 
values of rights and freedoms. This long history of liberation has evolved 
significantly, not only at the social and political levels but also at the intellectual 
level. This level encompasses how people perceive and understand new ideas, 
objects and processes, as well as how these ideas, objects and processes are 
constructed and expressed in the language. Since “language expresses cultural 
reality” (Kramsch, 1998, p. 3), the context of liberation in the country must be 
taken into account when studying the change of vocabularies involved in the 
notion of freedoms and rights. This is the central concern of this study, which 
has the following objectives. 
1.1.  Aims of the research 
This research aims to trace the semantic changes that occurred in the 
vocabularies of freedoms and rights in a selected group of Egyptian political 
writings over a specific period of time. The time period chosen begins with the 
political writings of Rifācah al-Ṭahṭāwī (d. 1873), the Egyptian intellectual, 
translator and journalist who has been described as “the first considerable 
political thinker of modern Egypt” (Hourani, 1970, p. 54). It ends in 1952, the 
year that witnessed the beginning of the July Revolution, when a group of 
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military officers rose up against King Fārūq (r. 1936-1952); the result was the 
establishment of the Republic of Egypt in June 1953. 
This research seeks to examine the vocabularies (i.e., terms and expressions) 
that conveyed types and categories of freedoms and rights in the political 
writings of a selected group of Egyptian intellectuals, politicians and activists, 
and to observe how they changed and/or were maintained over this period. The 
research adopts the assumption that these terms and expressions are a 
linguistic manifestation of the range of thoughts, beliefs, principles, and attitudes 
that were observed in the social and political realities of the country. (Ayalon, 
1985, p. 823, 1987, p. viii). As Diller (2008) states, studying the history of how a 
vocabulary is used establishes an understanding of the history of the ideas and 
thoughts  involved (p. 123). 
By adopting a historical approach to semantics, this research aims to trace the 
usage of vocabularies that express different types of freedoms and rights, as 
recorded in the texts, in order to understand the attitudes and perceptions about 
these concepts over time. 
The hypothesis is that development and change in the vocabularies of freedoms 
and rights arise from the prevailing issues and concerns of the society. The 
most significant ideas and concepts are expressed in vocabularies that reflect 
the experiences and activities of the society (see Chaika, 1982, p. 195) and that 
therefore reflect its struggles. Through this approach, it can be seen that when 
concepts of human rights are expressed in Arabic political literature, they may 
differ in various ways from the original understanding in terms of what they 
signify (even if they were first introduced to Arabs from Western literature); in 
other words, there may be a variety of disparate meanings. Even when dealing 
with generalised and international notions such as human rights, culture always 
plays a role in the way that people understand and express ideas, and texts are 
always shaped by the circumstances and context in which they are written. This 
research does not seek to assess the level of the practice of human rights; its 
concern instead is with the collective structure of the vocabulary and how it 
changes, develops or continues over time. 
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These changes are treated as an indication of the concerns regarding rights 
and freedoms which Egyptian intellectuals and political writers shared at 
different points of time between 1869 and 1952. 
The time period selected has political and cultural significance in addition to the 
linguistic interest. It spans three important political revolutions: 
 the cUrābī Revolution (1879-1882),  
 the Revolution of 1919, and  
 the July Revolution of 1952.  
Therefore, the period is of methodological importance for research that aims to 
trace the manner of change in vocabularies and their meanings, and it justifies 
the decision to consider the revolutions to be stopping points in the historical 
investigation of the vocabularies. 
1.2.  Research questions 
In order to achieve the research aims, the following questions are addressed: 
(1) What are the terms and expressions used to describe the types of 
freedoms and rights at different points in time within the period from al-
Ṭahṭāwī’s writings to the end of 1952? 
(2) How did the terms and expressions that convey different types of 
freedoms and rights change over time? Specifically, did they expand in a 
way that suggests greater, or more valued, freedoms and rights, or did 
they contract and thus suggest fewer or less valued freedoms and 
rights? 
(3) In what ways did the collective structure of these vocabularies reflect or 
indicate the notion of freedoms and rights in each period? What are the 
characteristics of this world view in each period, and how did these 
characteristics change over time? 
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1.3.  Establishing a framework 
To answer the research questions, this research adopts a diachronic approach 
to lexical semantics. Semantics is the particular area of linguistics which 
explores the meaning of linguistic expression, and the sub-discipline which 
addresses the study of the meanings of terms and expressions is lexical 
semantics (Biggam, 2012, p. 9). Research that seeks to trace a given 
vocabulary and its meanings across different periods, or points in time, is said 
to employ a diachronic approach to the semantic field, in which a group of 
meaning-related vocabularies are studied systematically. 
This type of research requires establishing the means by which inquiries can be 
addressed in diachronic semantics. Given that the data collected are from a 
specific period in history, the researcher is able to track changes in meaning 
based on how different writers use the same word (or groups of words) over 
points in time. Diachronic semantics is interested in texts or collections of 
writings in which particular words appear in use at different times in history; by 
comparing those words, a change in meaning or sense can be detected (Allan 
& Robinson, 2012, pp. 1-11). 
This section will outline a group of technical terms which refer to the approach 
as well as the means adopted in this research. The terms ‘semantics’, 
‘diachronic approach’, ‘semantic field’, and ‘corpus study’ are explained in the 
following sections. 
1.3.1.  Semantics 
Biggam (2012) argues that semantics – unlike other disciplines of linguistics 
such as phonology or syntax – “does not have such clear limits” (p. 9). She 
justifies her argument by saying: 
The semanticist needs not only a broad knowledge of the various 
sub-fields of linguistic enquiry, but s/he will also benefit from an 
understanding of other disciplines such as anthropology, 
psychology and philosophy (p. 9). 
This understanding of semantics is in line with the view of (Izutsu, 1964/2008), 
who writes: 
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Semantics, thus understood, is a kind of weltanschauungslehre, a 
study of the nature and structure of the world-view of a nation at 
this or that significant period of its history, conducted by means of 
a methodological analysis of the major cultural concepts the 
nation has produced for itself and crystallized into the key-words 
of its language (p. 3). 
Semantics, according to this view, is the study of  how  “a particular philosophy 
or view of life” and/or “a conception of the world” (Allen, Fowler, & Fowler, 1990, 
p. 1394) is expressed in language. This suggests that it is the semantic 
structure of vocabularies of freedoms and rights that represents the existing and 
contextual freedoms and rights, and that this may illustrate how a certain group 
of people perceives, develops, and practices these rights. It is worth noting that 
the world view of freedoms and rights (which is the focus of this research) 
should be seen as an outcome of a collective involvement in a society. It is, 
according to Dilthey, not merely an intellectual outcome but also one of the 
other aspects of participation and activism involved in the notion of the actual 
life (as cited in Safran, 1981, p. 39). 
In order to address the research questions, this study takes into account the 
geopolitical context of Egypt’s liberation by examining the political and social 
events in different periods, in relation to the analysis of vocabularies and world 
view expressed. This is crucial because these non-linguistic factors contribute 
to our understanding of the meanings of the vocabularies, and they moulded the 
way the people of these periods understood the ideas in question. 
This expectation that non-linguistic factors contribute to understanding the 
meanings is justified by the close relationship between language and culture. 
Kramsch (1998) explains that vocabularies express experiences, thoughts, or 
experiences, as well as people’s perspectives, opinions and assumptions (p. 3). 
She contends that these are among the different features of culture (p. 10) and 
that “language symbolizes cultural reality” (p. 3) by providing the linguistic signs 
by which cultural reality is communicated, both verbally and in written form. 
Therefore, linguistic expressions cannot be studied independently of their 
context. In her words: 
Taken out of their original social and historical context, linguistic 
signs can be emptied of the fullness of their meanings and used 
as symbolic shorthand. For example, words like ‘democracy’, 
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‘freedom’, ‘choice’, when uttered by politicians and diplomats may 
lose much of their denotative and even their rich connotative 
meaning and become political symbols (Kramsch, 1998, p. 21-22).  
Therefore, it is important to consider the historical/cultural context in order to 
investigate and analyse the content of meaning. We cannot, for example, 
understand the intended meaning of the term ḥurriyyat al-camal (freedom of 
work) as published in a text in the 1880s unless we grasp the types of jobs 
practised by labourers, as well as the laws in place, at the time. Likewise, we 
cannot analyse and understand the meaning conveyed by the term ḥuqūq al-
mar’ah (women’s rights) as used in texts published in the 1900s, nor can we 
trace the changes in its meaning, without examining the rights and entitlements 
provided for women at that time and then tracing the sociopolitical factors that 
led to the movement for, and improvements in, women’s rights. 
In order to produce an accurate and reliable analysis, we cannot assume that 
terms have always been understood the way that we understand them today. It 
is important to recognise that the types and categories of freedoms and rights 
do not necessarily reflect the categories and classifications of human rights as 
stated in any political standard, e.g., the United Nations General Embassy’s 
1948 Universal Declaration of Human Rights, which includes its own categories 
of human rights. Instead, vocabularies found in the texts are expected to reflect 
the thoughts, understanding, and views of their writers in regard to what 
constitutes the freedoms and rights of people. This is in line with Izutsu’s view of 
semantics – which is adopted in this research – as a world view “crystallized 
into the key-words” (Izutsu, 1964/2008, p. 3). 
1.3.2.  The diachronic approach 
To incorporate the dimension of time into a study of language, one can choose 
from two radically different approaches: synchronic and diachronic, as de 
Saussure (1916/1993) explains: 
Everything is synchronic which relates to the static aspect of our 
science, and diachronic everything which concerns evolution. 
Likewise synchrony and diachrony will designate respectively a 
linguistic state and a phase of evolution (p. 81). 
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If we narrow the discussion to semantics, the synchronic approach deals with 
the study of meaning at a specific point of time, while the diachronic approach is 
concerned with the study of the meanings over different periods of time (Bynon, 
1986, p. 1; Izutsu, 1964/2008, pp. 32-35). The main concern of the diachronic 
approach is to record the semantic behaviour of the words over a period of time. 
Since it is “a piece of truth” that “every language is always changing”  (Trask, 
2009, p. 1), this seems to justify the fact that: 
a great deal of work that has been done on semantics has been of 
a historical kind, and it was noted earlier that the term semantics 
was first used to refer to the development and change of meaning 
(Palmer, 1976, p. 11).  
Ullmann (1983) refers to the notion of semantic change as the “prime task” of 
semanticists: 
Most semanticists took it for granted that their prime task was to 
study changes of meaning, to explore their causes, to classify 
them according to logical, psychological or other criteria, and, if 
possible, to formulate the general ‘laws’ and tendencies 
underlying them (p. 6). 
The primary focus of this approach, which led the discipline of lexical semantics 
in the early period, from approximately 1830 to 1930, is the examination of the 
change in meaning over specific periods of time. The outcomes of this approach 
consist of a classified set of types of semantic change, including expansion of 
meaning, narrowing of meaning, and others (Geeraerts, 2010, p. 1). 
Thus, this research records the meanings of terms and expressions that convey 
several types of freedoms and rights at different points of time in Egypt, from 
the first usage of these terms in al-Ṭahṭāwī’s political writings until the end of 
1952.There are two reasons for the importance of the historical approach to 
semantics for this research: 
(1) This semantic tracking alerts the semanticist to the necessity of studying 
the history of vocabularies in use, for this contributes to recording the 
history of ideas. As mentioned earlier, tracking the changes in a group of 
expressions and their meanings contributes to the understanding of 
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people’s attitudes and awareness of the notion of change over different 
points of time. 
(2) Semantic tracking also fills a gap in the field of historical semantic 
studies in the Arabic language, since the history of these expressions 
has not yet been systematically examined to the best of the knowledge of 
the researcher.  
1.3.3.  Semantic field 
In the words of Izutsu (1964/2008): 
Real historical semantics, as we understand it now, begins only 
when we study the history of words in terms of the whole static 
systems to which they belong, when, in other words, we compare 
with one another two or more ‘surfaces’ which one and the same 
language, say Arabic, presents at different stages of its history, 
separated from each other by an interval of time (p. 35). 
In line with this statement, it has been argued that it is crucial to the diachronic 
approach to semantics that we take into account the overall analysis of the 
words and expressions that have a semantic relevance. Thus, terms and 
expressions should not be treated individually, as if they are in “a loose bag of 
words” (Geeraerts, 2010, p. 48), but instead should be analysed in conjunction 
with related terms and expressions that comprise a system, or network, of 
vocabularies. This suggests an integrated vision of the vocabularies when we 
analyse the history of a word. This view recognises the central role of a 
“systematic study” of “a collection of sense-related words which delineate each 
other mutually” in understanding a given expression (p. 54). Geeraerts (2010) 
explains that this ‘structuralist’ perspective refers to de Saussure, whereas the 
theory of the semantic field refers to Trier.2 
One of the main terms (as well as theories) in this structural approach to 
semantics is the semantic field, which can be defined as a set of vocabularies 
that can reasonably be grouped together because they can all be used to refer 
to a specific subject or concept. The vocabularies in a semantic field are 
                                              
2
  Geeraerts (2010) discusses the framework of the theory in detail, providing background 
information on its emergence and development (see pp. 53-70). Here, I am focusing on the 
main principles of the theory. 
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interrelated but are not necessarily synonyms. One standard example is the set 
of kinship terms, including ‘father’, ‘mother’, ‘son’ ‘daughter’, ‘brother’, ‘sister’ 
and so on, which identify the person’s sex, generation within the family and, in 
some languages, whether they are on the maternal or paternal side (Richards & 
Schmidt, 2010, p. 337). Semantic field theory refers to the idea that these 
semantically related vocabularies are organised in interconnected systems such 
that changes to one vocabulary may cause changes in other parts of the system 
(Löbner, 2011, pp. 224-228). 
The vocabularies in a semantic field are categorised into several systems 
according to their semantic relations. A semantic field represents a complex 
network of relations and poses many questions with respect to methodology. In 
fact, there are no pre-established categorisations or rules to be followed when 
we are trying to constitute a semantic field for a group of vocabularies.3 
Kay (2010) describes the categorisation of a semantic field as “an art rather 
than a science” because “no single set of principles is sufficient to encompass 
the whole” (p. 269). In this research, a methodological approach to semantic 
field is adopted for the analysis. The vocabularies (i.e., terms and expressions) 
of freedoms and rights are categorised into groups, each of which is a sub-
semantic field referring to a certain category of human rights. These involve, for 
example, personal, religious, economic, intellectual, social, and political 
freedoms and rights, among others. Examples of these terms include ḥurriyyah 
shakhṣiyyah (personal freedom), ḥurriyyah dīniyyah (religious freedom), and 
ḥurriyyah siyāsiyyah (political freedom), as well as expressions of rights such as 
ḥuqūq madaniyyah (civil rights), ḥuqūq fikriyyah (intellectual rights), and ḥuqūq 
al-mar’ah (women’s rights). 
As noted earlier, the categorisation of semantic field may differ from one 
researcher to another, and it may also vary from one period to another. Here, 
the categories of freedoms and rights are not expected to reflect any given 
political standard of human rights, since we are observing the development of 
                                              
3
  There are several examples of semantic field categories in Chapter Two, which provides a 
review of books applying the theory of semantic field, dealing with several groups of 
vocabularies e.g., (Sawā
c
ī, 2013; Ḥusām al-Dīn, 2000, 2001). 
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the notion as expressed in actual texts. We do not adopt any pre-established 
categorisation because we are: 
dealing with structures which are endlessly flexible. For both 
categories and individual words, the placing is often a choice 
between better or worse rather than right or wrong (Kay, 2010, p. 
264). 
1.3.4.  Mode of research: a corpus study 
As previously pointed out, the term ‘diachronic semantics’ is used to refer to any 
semantic project that is historical in nature, i.e., which traces the semantic 
change across different points of time over a specific period. This historical 
record requires consulting and investigating texts belonging to the historical 
period in question. Therefore, it was decided that a representative sample of 
texts taken from the following sources would be used to identify the collective 
vocabularies of rights and freedoms in Egyptian political writings during the 
period under consideration: 
(1) The writings of Rifācah al-Ṭahṭāwī were chosen because he was the first 
Arab political writer who expressed terms of freedoms and rights. His 
writings include the first attestation of the use, in Arabic modern political 
texts, of terms that express types and categories of freedoms in a 
modern, rather than classical, meaning of ḥurriyyah (freedom) (al-
Ṭahṭāwī, 1834/2011, p. 199fn 2).  
(2) A group of political articles published in two Egyptian newspapers: Al-
Ahrām and Al-Waqā’ic Al-Miṣriyyah, written by a group of Egyptian writers 
including intellectuals, members of political parties, activists, and others, 
with different ideologies, orientations, and positions. 
The collected texts are categorised on a chronological basis into three sub-
corpora, with each corpus representing one time period. As mentioned 
previously, I decided to consider political revolutions that occurred in Egypt in 
the period under consideration (i.e., the cUrābī Revolution of 1879-1882, the 
Revolution of 1919, and the July Revolution in 1952) as stopping points 
because a revolution is one of the most influential political events, having 
significant repercussions on the social and cultural life of the country. The 
language – like other aspects of society – is also expected to be affected by 
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these revolutions. In each period, the data are analysed synchronically and then 
compared with the data of the other periods to investigate the semantic 
changes. 
1.4.  Chapter outline 
This section provides an overview of the structure of the thesis. Details of the 
chapters are as follows. 
Chapter One: Introduction 
Chapter One presents the theoretical background of the research and identifies 
the aims, the importance of the research, and the research questions. It also 
establishes the framework and identifies and explains the relevant terms for 
data analysis, including: ‘semantics’, ‘diachronic approach’, and ‘semantic field’. 
Chapter Two: Literature Review 
Chapter Two offers an overview of the previous literature in the field of historical 
semantics, with a focus on political language in Arabic. The goal here is to 
identify the research gap that the current research addresses. This chapter 
examines previous studies that have been done in three areas:  
1) semantic studies of Arabic lexica of human rights,  
2) studies on semantic field, and  
3) studies using the diachronic approach to semantics.  
The main argument postulated is that the Arabic literature in these areas lacks 
studies that register the history of the vocabularies of rights and freedom.  
Chapter Three: A Historical Overview of the Liberation in Egypt, with 
Reference to Vocabularies of Freedoms and Rights 
Chapter Three discusses the implications of the geopolitical context for the 
evolution of vocabularies of freedoms and rights. The significant political events, 
revolutions, and other experiences which occurred in the period under 
discussion are considered in order to understand the underlying contextual 
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factors of the political writings and to shed light on the relationship between the 
non-linguistic factors in the geopolitical context and the linguistic change.  
Chapter Four: Research Methodology 
Chapter Four describes the research methodology and addresses the process 
of data collection that was undertaken in this research; it explains the 
importance of the selected data sources and justifies the decisions taken 
regarding this data. It also describes in detail the methods that were used to 
divide and categorise the data, along with the methodology applied in analysing 
it. 
Chapter Five: Discussion of Terms of Freedoms and Rights in the Texts of the 
First Period (al-Ṭahṭāwī’s Writings 1869-1873) 
Chapter Five presents a detailed discussion of the samples of terms involving 
freedoms and rights from the texts of Rifācah al-Ṭahṭāwī (published in the period 
between 1869 and 1873). These terms are classified into different categories 
according to the type of entitlements to which they refer. The original passages 
in which the terms are found are cited and translated, and there is a discussion 
of the semantic and cultural context involving each term in order to explain what 
entitlements are meant. 
Chapter Six: Analysis of the World View of Freedoms and Rights in the Texts 
of the First Period (al-Ṭahṭāwī’s Writings 1869-1873) 
Chapter Six examines the structure of the terms from the first period, in order to 
discuss al-Ṭahṭāwī’s view of freedoms and rights and to assess his actual 
contribution in introducing and developing these ideas. It also demonstrates 
how the range of freedoms changed over different historical periods. 
Chapter Seven: Discussion of Terms of Freedoms and Rights in the Texts of 
the Second Period (Political Articles 1879-1918) 
Chapter Seven discusses the sample terms of freedoms and rights found in the 
political articles in the second period, from 1879 (when the cUrābī Revolution 
began) until 1918 (a year prior to the next revolution). It uses the same format 
as in Chapter Five. 
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Chapter Eight: Analysis of the World View of Freedoms and Rights in the 
Texts of the Second Period (Political Articles 1879-1918) 
The concern in Chapter Eight is to determine the range of freedoms and how 
they changed. Freedoms and rights, along with specific entitlements, are 
discussed to illustrate the view of freedoms and rights expressed in the texts of 
the second period, between 1879 and 1918. This enables assessment of the 
development or continuity of the terms concerning freedom and rights that were 
previously identified. 
Chapter Nine: Discussion of Terms of Freedoms and Rights in the Texts of the 
Third Period (Political Articles 1919-1952) 
Chapter Nine discusses the terms of freedom and rights in the political articles 
published in the third period, from 1919 (the year that witnessed the Revolution 
of 1919) to the end of 1952 (the year that witnessed the July Revolution). This 
takes the same form as in Chapters Five and Seven.  
Chapter Ten: Analysis of the World View of Freedoms and Rights in the Texts 
of the Third Period (Political Articles 1919-1952) 
Chapter Ten addresses how the concepts of freedom and rights were 
understood in the third period. Following the same form of analysis as Chapters 
Six and Eight, it discusses the view of freedoms and rights in this period, in light 
of the structure of the semantic field. The ultimate goal is to examine the 
evolution of the perception and understanding of these ideas over this period. 
Chapter Eleven: Conclusion 
Chapter Eleven summarises the findings of this research, illustrates its main 
contributions, and proposes topics for future research. 
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CHAPTER TWO  
Literature Review 
2.0.  Introduction 
The literature review aims “to ascertain the current state of research in the field”   
(Williams & Chesterman, 2002, p. 3). The ultimate goal is twofold: to explore the 
existing knowledge on these issues, and to pinpoint the research gap that the 
current research attempts to fill, and that “add[s] to the sum of knowledge” (p. 
3). To achieve this goal, this chapter is organised into three main sections to 
provide an overview of the relevant previous studies, undertaken in both Arabic 
and English.  
 Section 2.1 introduces some of the studies previously undertaken on 
vocabularies (i.e., terms and expressions) as well as concepts (i.e., ideas 
and perceptions) of freedoms and rights.  
 Section 2.2 highlights a group of linguistic studies which apply the theory 
of semantic field to different groups of vocabularies (e.g., politics, social 
and cultural life, etc.); reference is also made to the significance of 
applying this approach and the methods of application involved.  
 Section 2.3 investigates a number of studies in which the diachronic 
approach to semantic change (which falls within the sub-discipline of 
historical lexical semantics) is a central methodology. 
These reviews will help to determine the current gaps in the field of Arabic 
semantics, and they will serve to establish an appropriate research 
methodology to be used in the following chapters for answering the research 
questions. 
2.1.  Previous studies on the vocabularies and concepts of human 
rights 
Here I look at studies on vocabularies (i.e., terms and expressions) and 
concepts (i.e., ideas and perceptions) of freedom in Arabic – e.g., ḥurriyyah 
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(freedom), ḥaqq (right), and ḥuqūq al-insān (human rights). The objective is 
twofold: to record the contribution of these studies to the previous literature, and 
to position the current study in this field. 
2.1.1. al-Jayyūsī (ed.) (2010): Ḥuqūq al-insān fī al-fikr al-cArabī: Dirāsāt fī al-
nuṣūṣ [Human rights in Arab thought: Textual analysis]4  
The notion of human rights and their cultural implications are investigated in this 
extensive collection of thirty-eight papers written by a group of scholars from 
varied disciplines, including philosophy, sociology, anthropology, psychology, 
history, arts, literature, media, law and politics. The contributors come from 
various Arab countries including Algeria, Egypt, Iraq, Jordan, Lebanon, 
Morocco, Palestine, Sudan, Syria, Tunisia, and Yemen.5 In the preface, al-
Jayyūsī unveils the central goal of the study, which is to explore, from an Arab 
perspective, not only contemporary human rights but also historical ideas of 
human rights from earlier times when they were less apparent (p. 9). 
In light of the above statement, two points can be emphasised. The issue of 
human rights is not just a modern phenomenon but is deeply rooted across 
historical eras; consequently, examining the issue of human rights requires that 
the terms used in each historical period be contextualised within the cultural life 
experienced at that time. This will lead to a better understanding of the 
meanings of these expressions as they were used. 
This book offers both an applied and a theoretical investigation focusing on an 
examination of the vocabularies (i.e., terms and expressions) as well as the 
concepts (i.e., ideas and perceptions) of human rights in several types of text, 
including religious texts (e.g., the Qur’ān and Ḥadīth), literary texts (e.g., Arabic 
novels and stories), philosophical/intellectual texts (e.g., writings of Arab 
thinkers in different periods of time), and legal and political texts (e.g., 
proclamations and constitutions). This adds to the justification of approaching 
                                              
4
   This is the English title as given on the inner title page of the Arabic book.  
5
  Among the contributors are Muḥammad 
c
Ā. al-Jābirī; an Islamic intellectual and cleric; 
Burhān Ghalyūn, former head of the Syrian National Council (a representative authority for 
Syrian opposition, established in August 2011 after the outbreak of the Syrian revolution); 
and Muḥammad Arkūn, a secular intellectual who is interested in the critique of Arab and 
Islamic thought. 
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the issue of human rights from a specific perspective, relying on written data as 
a primary source. 
Al-Jayyūsī stresses the historical background of the concept of human rights 
and argues that Arabs recognised the issue of human rights from the early 
stages of their history (e.g., the pre-Islāmic period). She contends that the main 
inspiration for the realisation of human rights is the human conscience, within 
which the values of human rights, such as rights and justice, are remarkably 
elevated (ibid). With the revelation of Islam, these values were both fostered 
and expanded by the Qur’ān and the Sunnah (i.e., the Prophetic traditions: his 
actions, sayings and approvals), argue al-Jābirī (2010), al-Sāmarrā’ī (2010), 
and others in their selections. Kawtharānī (2010) and al-Ṣāyidī (2010), on other 
hand, illustrate and discuss the notion of freedoms and rights in the modern 
age, in the context of modern states as well as modern revolutions, where these 
values have been reframed and understood in a different manner.  
Bearing in mind this long history of human rights in Arab thought, argues al-
Jayyūsī (2010), it is surprising that there is such a wide gap in Arab countries 
between the theory and its practical application (pp. 11-13). There is a great 
deal of evidence showing that the issue of human rights has always been 
apparent across the various stages of Arab history, yet the values raised for 
discussion are still not practised in large parts of the Arab world. Nevertheless, 
examining the gap between theory and practice on this issue within the Arab 
context falls outside the boundaries of this research, although it does shed 
some light on underlying factors. Instead, the current study is focused on 
semantics, and the ultimate goal is to understand changes in meaning as 
motivated and perhaps unpredictable, but not random, phenomena. 
An example of the examination of the concepts of human rights can be found in 
al-Jābirī (2010), which examines how the terms ḥuqūq (rights) and cadl (justice) 
are used in the Islāmic Arabic texts. For instance, in examining the concept of 
ḥaqq (right) within the writings of Islamic jurists ‒ fuqahā’, al-Jābirī argues that 
the term expands to convey six distinct meanings:  
1) ḥuqūq Allāh (duties toward God),  
2) ḥuqūq al-nās (people’s rights),  
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3) ḥuqūq nafs al-insān (rights of one’s self)  
4) ḥuqūq al-ḥayawān (animal rights),  
5) ḥaqq al-rācī (patron’s rights) and  
6) ḥaqq al-raciyyah (subjects’ rights). 
 These terms can be employed collectively to unveil a structure or scheme 
related to the notion of human rights as it exists at a certain point in time. 
Similarly, other writers analysed other Islamic texts, such as the Ḥadīths 
(Prophet Muḥammad’s sayings) in the case study of Maḥmūd (2010), and 
Ṣaḥīfat al-Madīnah (the Charter of Madinah) by Nuwayhiḍ (2010), who points 
out that this Charter ‒ which was established by Prophet Muḥammad in 
Madinah ‒ is “the first contract in Islam that recognises human rights” (p. 166). It 
has been argued that these texts (collectively) include a structure that gave 
people rights, including the right to live with dignity, safety and security, in 
addition to specific types of entitlements for non-Muslims, women, and slaves. 
Other papers are concerned with themes of the rights that emerged from the 
political struggle in some Arab countries in search of liberation. Case studies 
include human rights in the discourse of the Yemeni National Movement (al-
Ṣāyidī, 2010) and the rights of Palestinian refugees (Abū Sittah, 2010). 
It is clear that the examination of human rights within given texts and contexts is 
both viable and empirical. Identifying the different themes involved in notions of 
human rights is better accomplished by analysing the literature referring to a 
particular event or experience at a certain period of time. On the other hand, the 
chronological dimension seems to be far from the focus of this significant work, 
despite the papers within it which make a valuable contribution to understanding 
various views and practices involving human rights in different Arabic societies 
over different periods. 
2.1.2. Rosenthal (1960): The Muslim concept of freedom prior to the 
nineteenth century 
This study examines a large collection of texts of Islamic literature with the aim 
of understanding how the idea of freedom was perceived by a group of Muslim 
writers prior to the nineteenth century. Rosenthal considers the concept of 
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freedom to be an essential part of human history and civilisation, one that is 
connected to almost every other aspect of human thought. He writes: 
Most authors who have something of importance to say are 
involved in the problem of freedom. Even if they are not expressly 
concerned with it, their attitude toward freedom can be 
reconstructed from their works (p. vii). 
Based on this view, Rosenthal infers various views of freedom by referring to 
texts from different periods of time, in the interest of investigating how the term 
was defined. For example, he notes that in the poems of Dhū al-Rimmah (ca. 
700), the term ḥurr is always associated with noble qualities of character  in the 
metaphorical sense of ‘noble’ or ‘good’, opposite to ‘slave’ (p. 9). On the other 
hand, the term ḥurriyyah (freedom) is absent, as a technical term, in the writings 
of Muslim jurists (p. 14).    
Rosenthal presents several definitions of the concept of freedom in various 
types of Islamic writings on theology, philosophy, law, and jurisprudence. He 
emphasises that the subject of freedom was not one to which classical Muslim 
writers gave great thought. He not only offers a rich discussion on the notion of 
freedom, but he also opens up further research in the field, especially with 
reference to classical Islamic thought. It is clear, though, that Rosenthal merely 
presents a synchronic analysis of the concept of freedom as understood by 
different writers, without making any comparisons among these different lines of 
thought. More importantly, he does not examine the issue from a diachronic 
perspective, which is what the current research seeks to accomplish. Moreover, 
Rosenthal does not create any link between the use of freedom in a given 
sense and the cultural life at that specific time. 
2.1.3. Bush (2011): Continuity and change in the concept of freedom through 
three generations of the modern Arab Renaissance (Nahda) 
A third study which seeks to examine the concept of freedom as a central notion 
of human rights vocabularies is this master’s dissertation by Stephen Bush. As 
the title indicates, it traces the change and continuity in the concept of freedom 
across the writings of a group of Arabs intellectuals and reformers who 
represent three generations; they are cAbd al-Raḥmān al-Jabartī (d.1825/6), 
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Rifācah al-Ṭahṭāwī (d.1873), Buṭrus al-Bustānī (d.1883), Faraḥ Anṭūn (d. 1922), 
and Muḥammad Rashīd Riḍā (d. 1935). 
Bush examines the concepts (i.e., abstract thoughts), rather than the 
vocabularies (i.e., terms and expressions), of freedom. He strongly argues that 
the absence of the term ḥurriyyah in al-Jabartī’s writings does not mean that the 
concept itself did not exist in Arab thought before the French campaign in Egypt 
(1798-1801): 
cAbd al-Rahman al-Jabarti’s (1754-1825/6) chronicle of the 
occupation reveals that he possessed the concept of freedom 
despite the lack of an Arabic word to identify it. Therefore, when 
Rifa’a Rafi’ al-Tahtawi (1801-73) translated the French term liberté 
into Arabic, through a semantic expansion of the word hurriyah, he 
was naming rather than introducing the concept (p. v). 
Bush justifies his use of the theory of semantic field to provide evidence for his 
contention by saying that: 
One of the main advantages of this school of conceptual history is 
that, unlike historical philology and lexicography, it does not 
require concepts to be identified with any single word. Instead, 
concepts are identified by their semantic field, which includes a 
range of “characteristic synonyms, antonyms, associated terms, 
forming a more or less unified part of a vocabulary at a given 
time”.6 In fact, with this approach, it is possible for someone to 
possess a concept without possessing any particular word to 
express it (p. 3). 
However, there are differences between Bush’s dissertation and the present 
study. He investigates the concept of freedom itself; he is interested in exploring 
how a group of leading Arab thinkers conceives of the modern political meaning 
of ḥurriyyah (freedom). In contrast, the current study examines the notion of 
freedom from both semantic (involving meaning) and lexical (involving terms 
and expressions) perspectives. 
Another important difference is that the current study is a more extended 
examination of the fundamental vocabularies of human rights, including terms 
which convey several types and categories of human rights, such as ḥurriyyah 
                                              
6
  Hampsher-Monk, Tilmans, Karin, and Van Vree, Frank (Eds.) as cited in Bush (2011, p. 3). 
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dīniyyah (religious freedom), ḥuqūq al-mar’ah (women’s rights), and others. 
Moreover, although both studies adopt a historical approach to semantics, they 
examine the attitudes and ideologies of different authors at different periods of 
time, using different methodologies. 
2.1.4. Al-Mirṣafī (1881/2011): Risālat al-kalim al-thamān [Letter of eight 
terms]  
Another significant study examining some vocabularies of human rights is this 
study, first published in Cairo in 1881.7 Its significance lies in the fact that it was 
the first linguistic, as well as political, attempt to investigate eight different 
Arabic political terms according to their modern understanding, rather than 
referring to meanings which were compiled in medieval or classical dictionaries. 
cAbd al-Malik (2011) describes the book as “a study of political semantics which 
is considered the first of its kind in Egypt” (p. 441). The concepts investigated 
are: ummah (nation), waṭan (home), ḥukūmah (government), cadl (justice), 
siyāsah (politics), ẓulm (injustice), ḥurriyyah (freedom), and tarbiyah 
(education). For example, he explains that ummah (nation) not only is a 
religious term recorded in Arabic medieval dictionaries (Ibn Manẓūr, 
1290/1968c, pp. 23-24), but it also has a far broader meaning; it may be used to 
refer to any group of people bound together by some tie, whether of language, 
place, or religion (al-Mirṣafī, 1881/2011, p. 37). 
It is worth noting that al-Mirṣafī (d. 1890), an educationalist and historian, does 
not confine his examination of these eight terms to their linguistic meanings. He 
also discusses them in terms of the life that people were used to at that time. 
For instance, he explains that freedom is one of the necessary concepts in 
people’s lives, but this does not mean that people are always free to do as they 
like. Their freedom is restricted by the rights of others, and he criticises the 
misunderstanding of some people who understand freedom to mean absolute, 
unrestricted freedom (al-Mirṣafī, 1881/2011, pp. 87-88). He creates a link 
between the use of these terms and the prevailing cultural and political 
circumstances; in this sense, the study can be viewed from three perspectives: 
                                              
7
  There is some uncertainty about the original publication date. The editor of the adapted 
edition of the book, Ziyāda, states that he relied on the first edition of the book, published in 
1881 in Cairo by al-Maṭba
c
ah al-Sharqiyyah (al-Mirṣafī, 1881/2011, p. 8fn 15). 
c
Abd al-Malik 
(2011), on other hand, mentions that the book was published in 1879 (p. 441).  
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linguistic, political and reformist/educational. Therefore, al-Mirṣafī’s study can 
also be viewed as an attempt to raise people’s awareness of the central values 
that should be adopted in a developing society which is under social as well as 
political constraints.  
To reiterate, it can now safely be argued that human rights vocabularies 
constitute a wide and rich semantic field that always needs further investigation. 
This is justified by the idea that the understanding of these terms varies from 
one age to another and from one author to another. Before examining some of 
these terms, I will introduce a review of the related literature on the theory of 
semantic field in Arabic and English lexical semantics. 
2.2.  Previous studies on the theory of semantic field 
This section aims to establish a framework for studies conducted both in Arabic 
and English on the theory of semantic field. To this end, it introduces a group of 
studies for which the theory of semantic field constitutes a main concern. These 
studies have established the theoretical basis of the theory and its position in 
the field of historical semantics. Some studies which apply the theory of 
semantic field to various groups of vocabularies (e.g., kinship vocabularies, 
material culture vocabularies, and daily life vocabularies) are also presented. 
The ultimate goal is to provide a justification for the viability of the theory in 
examining the semantic change of a group of human rights vocabularies that 
carry both semantic and cultural implications. 
2.2.1. Anīs (1958/1984): Dalālat al-alfāẓ [Semantics of vocabularies]  
This is one of the leading theoretical studies that make a reference to the 
validity of investigating the vocabularies of human rights using a linguistic 
approach. Anīs (1958/1984) emphasises the complexity involved in semantics, 
and he attributes this to the various shades of meaning involved in using a 
certain expression and the differences in understanding its meaning among 
different users at different times. 
Anīs (1958/1984) also examines what might be described as the 
interdisciplinarity involved in the study of language due to the strong relationship 
it has with non-linguistic disciplines such as philosophy, politics, anthropology, 
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and others. He argues that a genuine linguistic study should not be confined to 
the study of etymological aspects because that type of study lacks a central 
dimension, namely, the importance of investigating the external aspects 
involved in examining language (p. 7). This remark is crucial for two reasons: It 
directs our attention to the effect of cultural factors on the understanding of a 
particular expression across several time periods, and it emphasises the 
argument, commonly postulated in the field of semantics, that semantic studies 
are interdisciplinary by nature. 
It is worth noting that the current research examines the influence of external 
factors on the use and understanding of human rights vocabularies over 
different periods of time. ‘External’ factors are the cultural contexts that 
contribute to understanding a particular expression at a specific point of time; 
the analysis follows by making a comparison and then tracking the influence of 
changing cultural circumstances on the change that occurred in the expression 
over the period under discussion. 
Anīs (1958/1984) makes special reference to Bridgman’s approach to empirical 
examination of the meaning of terms.8 Anīs argues that unless an empirical 
investigation is conducted, it will be impossible to determine the meaning of 
political terms, and that political terms like diktātūriyyah (dictatorship), 
dīmuqrāṭiyyah (democracy), and ḥurriyyah (freedom)  cannot be considered 
because they will be empty of meaning  (p. 9). This seems to support the 
argument of Izutsu (1959/2000), who emphasises the “scientific investigation” of 
the meanings while being “primarily empirical or inductive, as little prejudiced as 
possible by any prepared theoretical position of moral philosophy” (p. 12). 
Anīs’s (1958/1984) study also raises the importance of examining the semantic 
change that occurs in the social and political sphere, since it gives special 
consideration to both the diachronic and sociopolitical dimensions (i.e., time and 
place) in which terms are produced and/or expressed (pp. 122-127). 
                                              
8
  At this point, Anīs makes a reference to Bridgman (1938). 
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2.2.2. Geeraerts (2010): Theories of lexical semantics  
This theoretical study introduces different theories and approaches in the field 
of lexical semantics, including lexical, historical-philological, structuralist, 
generativist, neo-structuralist, and cognitive. Given the scope of the current 
research, two of these perspectives are relevant: historical-philological 
semantics and the structuralist approach. 
As mentioned in 2.1.3, the historical-philological approach to lexical semantics 
is primarily concerned with examining the changes in meaning over different 
periods of time. The findings of this type of research lie in the classification of 
the different types of semantic change, including expansion or narrowing of 
meaning, pejoration, and amelioration involving the emotive meaning.  
Structuralist semantics, on other hand, is a “systemic approach in which the 
mutual relations of meanings with regard to one another constitute the basis of 
the semantic analysis” (Geeraerts, 2010, p. xiv). This approach places an 
emphasis on the linguistic relations among the lexical units. Geeraerts (2010) 
also argues that the theory of semantic field is central to the structuralist 
approach to lexical semantics. 
It must be emphasised that this research combines the two approaches to 
lexical semantics: diachronic and structuralist. It adopts a synchronic analysis of 
the vocabularies under discussion at a specific period of time, which provides 
the material by which a structuralist analysis of the vocabularies of each period 
can be undertaken. In other words, the synchronic analysis must be done first; 
its results provide the input to the diachronic analysis, which will examine how 
the vocabularies change over different periods of time. The structural 
perspective, in which the terms of freedoms and rights are traced collectively, 
will also be considered as a unit of vocabularies, rather than individually. 
2.2.3. Izutsu (1964/2008): God and man in the Qur’ān; (1959/2010): Ethico-
religious concepts in the Qur’ān  
These references are significant for two main reasons: Izutsu’s conception of 
what semantics as a science means, and his conception of how the terms (in 
his case study, Qur’ānic terms) can be semantically analysed. Regarding the 
former, Izutsu (1964/2008) looks at semantics as: 
52 
 
an analytic study of the key-terms of a language with a view to 
arriving eventually at a conceptual grasp of the weltanschauung or 
world-view of the people who use that language as a tool not only 
of speaking and thinking, but, more important still, of 
conceptualizing and interpreting the world that surrounds them (p. 
3). 
Izutsu (1964/2008) strongly argues that a proper semantic analysis of a given 
term requires that it be analysed not as an autonomous identity but as a 
member of a “complex and complicated network of conceptual associations” (p. 
4). For example, in his examination of the semantic field of kufr (disbelief), 
Izutsu (1959/2010) maintains that a proper semantic analysis of this Qur’ānic 
term requires investigating the terms that are closely associated with kufr, which 
are: fisq, fujūr, ẓulm, ictidā’, and isrāf.9 In this way, the Qur’ānic term kufr is 
analysed and understood within a structural system of semantically related 
vocabularies (pp. 156). 
In brief, Izutsu (1964/2008, 1959/2010) contends that a proper semantic 
analysis of a particular term requires an investigation of terms which are 
semantically related. This argument is essential and can be applied to the 
current research. For instance, a proper examination of the terms ḥurriyyah 
(freedom) and ḥaqq (right), both of which are fundamental terms of human 
rights, would require an investigation of both expressions in the light of other 
terms that convey several categories of freedoms and rights. Izutsu further 
establishes an important link between this approach and what he means by 
historical linguistics (see 1.3.3. above). 
It is clear that both Geeraerts and Izutsu share one central point that is crucial 
to the current research, namely, the structuralist analysis of the term within its 
semantic field. 
 
2.2.4.  Sawācī (2013): Al-Ḥadāthah wa muṣṭalaḥāt al-Nahḍah al-cArabiyyah fī 
al-qarn al-tāsic cashar: Dirāsah fī mufradāt Aḥmad Fāris al-Shidyāq fī 
jarīdat Al-Jawā’ib [Modernity and the terms of Arabic Renaissance in 
                                              
9
  Izutsu (1959/2010) goes into great detail about the meanings of these terms. It is difficult to 
provide brief English translations of single words, and explaining them here would be beyond 
the scope of this research.  
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the nineteenth century: A study of Aḥmad Fāris al-Shidyāq’s 
vocabularies in Al-Jawā’ib newspaper] 
This study by Sawācī is one of the applied studies that examine a group of 
Arabic vocabularies as well as technical terms that express several aspects of 
civilisation (e.g., institutions, innovations, sciences, and others). The study is 
mainly concerned with terms used by Aḥmad Fāris al-Shidyāq (d. 1887) in his 
articles published in Al-Jawā’ib newspaper. Al-Shidyāq, a Lebanese linguist, 
journalist and translator, founded the weekly political newspaper Al-Jawā’ib in 
Istanbul in 1860, which became widely known as articles and texts published in 
the newspaper contributed to various areas of knowledge as well as debates on 
issues to do with politics, linguistics, and culture. Contributors to the newspaper 
included prominent linguists and intellectuals – e.g., Buṭrus al-Bustānī (d. 1883), 
Ibrāhīm al-Yāzijī (d. 1906), Sacīd al-Shartūnī (d. 1912), and others (Ṭarrāzī, 
1914a, pp. 61-64). Ṭarrāzī (1914a) notes that the newspaper “played an 
important role in the policies of the East” (p.63). 
The vocabularies found in the newspaper, argues Sawācī (2013), have cultural 
implications since they reflect new aspects of civilisation that were just 
emerging in the Arabic language as a result of its cultural interaction with 
Europe, for instance, through the French campaign to Egypt (1798-1801) and 
the scholarships to Europe, in addition to other internal factors of modernisation 
in Arab and Islamic countries. Among the impacts of these experiences was the 
language involved; new vocabularies appeared and started to be used in the 
media to express new aspects of civilisation like industries, buildings, and 
institutions ‒ e.g. safīnah (ship), funduq (hotel), and jāmicah (university). Some 
of these vocabularies were coined to describe buildings and institutions 
encountered by Arabs in Europe, while other expressions were used for the 
newly established buildings and new objectives in Arab countries (pp. 9-10). 
In collecting his data, the author travelled to Tunisia four times between 2001 
and 2005 to peruse Al-Jawā’ib’s publications in the Department of Periodicals in 
the National Library of Tunisia (p. 7). He categorises these vocabularies 
according to the semantic field in which each word is used, although he does 
not explicitly use the term ‘semantic field’. Applying this theory of semantic field, 
Sawācī (2013) sets out to classify semantically related words in one list. Table 
2.1 shows some examples: 
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The field  Examples of vocabularies included in the list 
Journalism murāsil (reporter), and jarīdah (newspaper) 
Streets and avenues carṣāt (broad roads) and tarbīcāt (squares) 
Food and drinks maḥāll al-qahwah  and qahāwī (cafés) 
Hotels funduq (hotel) and musāfirkhānah (traveller-
place) 
Transport qiṭār (train) and carabah (vehicle) 
Post ṭābic (postage) and tillighrāf (telegraph) 
Medicine māristān (hospital) and kulirā (cholera) 
Entertainment marsaḥ (theatre) and malhā (cabaret)  
Modern industries safīnah (ship) and ghawwāṣah (submarine)  
Table 2.1: Sawācī’s categorisation of the vocabularies of al-Shidyāq in Al-Jawā’ib 
In introducing this semantic study, Sawācī (2013) calls attention to the necessity 
of a historical Arabic dictionary in line with the Oxford English Dictionary, the 
French Larousse, and the German Duden. He adds that his study can be 
regarded as a step toward achieving this goal, or at least as an initial attempt to 
record and compile one theme of the vocabularies of the nineteenth century, 
which is a part of what a future Arabic Historical Dictionary could do (pp. 55-57). 
2.2.5. Ḥusām al-Dīn (2001): Al-Lughah wa al-thaqāfah: Dirāsah anthrū-
lughawiyyah li alfāẓ wa calāqāt al-qarābah fī al-thaqāfah al-cArabiyyah 
[Language and culture: An anthro-linguistic study of kinship 
vocabularies and relationships in Arabic culture], (2000) Al-Taḥlīl al-
dalālī: Ijrā’ātuh wa manāhijuh [Semantic analysis: Its procedures and 
its methodologies] 
This study examines the Arabic kinship vocabularies from an anthro-linguistic 
perspective, in which it examines the linguistic expression in reference to 
human relations and culture. Ḥusām al-Dīn (2001) strongly argues that in order 
to identify the meaning involved in kinship terms, the cultural structure of those 
who use the language must be closely examined; he emphasises the linguistic 
structure of vocabularies as an expression of the cultural structure (p. 9,13). In 
this culture-oriented approach to vocabularies, kinship terms are viewed as 
‘witness words’ which obviously reflect “conceptual perceptions” that reveal both 
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“the collective act and the individual’s behaviour of the Arab linguistic 
community” (p.11). For instance, the term laqīṭ, which literally means ‘picked 
up’, is used to refer to someone born outside the bounds of marriage. This, in 
fact, reflects the social behaviour of individuals toward an illegitimate child that 
is abandoned, perhaps on a road or near a mosque, and then picked up by 
others who then take care of him.10 Ḥusām al-Dīn (2001) divides these kinship 
vocabularies into five main categories as shown in Table 2.2. 
The field Examples of the vocabularies 
General concepts of 
kinship 
al-nasab (the relationship) and al-damm (the 
blood) 
Relatives’ groups al-cashīrah (the close clan) and al-ahl (the close 
family) 
Marriage and divorce 
relationships 
al-ẓihār (when the husband divorces his wife by 
saying, “You are to me like the back of my 
mother”, metonymically meaning that he will not 
approach her) 
Forms of marriage zawāj al-mutcah (temporary marriage limited to a 
specific period of time) 
Kinship al-umm (mother) and al-dhurriyyah (descendants)  
Table 2.2: Ḥusām al-Dīn’s categorisation of the vocabularies of kinship in Arabic culture 
In another study (2000), Ḥusām al-Dīn examines the vocabularies of the poetry 
(570–700 CE) of the Hudhayl tribe in describing various aspects of life (i.e., 
human beings, relations, animals, and nature). The author contends that this 
provides a record that constitutes a “linguistic treasure” of vocabularies pointing 
to one aspect of Arab culture at that time which, in turn, helps to establish 
“dialogue” with that culture” (p. i). In his attempt to present a descriptive analysis 
of the vocabularies recorded in the poems, Ḥusām al-Dīn categorises these 
expressions into four basic semantic fields, under which other sub-semantic 
fields are suggested; these are listed in Table 2.3. 
Field  Elements 
                                              
10
 This is a hypothetical example to explain the idea. 
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Humans  Vocabularies of parts of the body, stages of life 
Human 
relationships 
Vocabularies of kinship; relatives; large groups of 
people 
Animals, birds, 
insects 
e.g., ’ibil (camel), khayl (horse), ḥamām (doves), naḥl 
(bees) 
Nature Vocabularies of manifestations and phenomena, e.g., 
nujūm (stars), samā’ (sky), kawākib (planets) 
Table 2.3: Ḥusām al-Dīn’s categorisation of the vocabularies of Hudhayl poems  
In line with Izutsu’s view, Ḥusām al-Dīn (2000) argues that: 
constructing the vocabularies of a text into semantic fields unveils 
the conceptual structure of the producers of these texts which 
appears through networks of central and sub-concepts (p. v).  
This collectively reflects an entity of experiences as well as the perceptions of 
the users of these vocabularies; it also reflects significant characteristics of Arab 
culture at this time (p. v). 
In keeping with this view, the examination of the vocabularies of freedoms and 
rights in the current research aims to have an impact on understanding the 
conceptual image of people’s entitlements, and therefore an understanding of 
their needs and demands, as well as their stage of liberation. For instance, at 
one point, the term ḥurriyyah siyāsiyyah (political freedom) was used to refer to 
the right to own property; at other times, it expanded to refer to entitlements 
related to political participation, such as the right to vote and the right to run for 
office. This expansion of the concept led to additional terms which conveyed 
different types of political rights, and it also reflected the widening scope of 
freedom in the society. 
2.3.  Previous studies on the diachronic approach to semantic 
change 
This section introduces some of the important studies concerning the theory or 
applications of the diachronic approach to semantics. It includes both theoretical 
studies, such as that of Allan and Robinson (2012), which examines the most 
contemporary methods in diachronic semantics, and applied studies (Ayalon, 
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1985, 1987; Naṣr, 1990; Tucker, 1972) that trace the changes which occurred in 
a group of vocabularies over different points of time. The goal is to highlight the 
tools adopted in these studies in their treatment of the diachronic approach. 
This paves the way for investigating the tools adopted in diachronic linguistics in 
general, and the studies whose main concern is the Arabic vocabularies in 
particular.  
2.3.1. Allan and Robinson (2012): Current methods in historical semantics 
This up-to-date reference presents ten papers selected as proceedings of the 
fifteenth International Conference of English Historical Linguistics, organised in 
Munich in 2008. The significance of this book lies in the fact that it closely 
addresses the sources, approaches, and methodologies adopted in historical 
linguistics research. The book is divided into three sections, which together 
present the most recent trends involved in examining the tools of diachronic 
approach to semantic change: (1) data and sources, (2) corpus-based methods, 
and (3) theoretical approaches. The first section discusses sources and the 
process of data collection, the second explores the procedures and 
technological  tools which allow data to be analysed electronically, and the third 
is concerned with theoretical approaches to the study of meaning, in light of the 
argument that “lexical meaning cannot be studied in isolation” (p. 9). 
Allan and Robinson illustrate the current state of the field by reviewing other 
studies, including that of Lyons (1995), who notes that the field of semantics is 
widely seen as an autonomous branch of knowledge that is remarkably 
undervalued, and that its relationship to other branches of knowledge is 
regarded as weak (as cited in Allan & Robinson, 2012, p. 2). It is also worth 
noting, argue Allan and Robinson, that the dominant approach in the last thirty 
years of research in lexical semantics has mainly been synchronic, not 
diachronic. This indicates the need to initiate further research in this regard, but 
there are many difficulties which make it a demanding goal (p. 2). Allan and 
Robinson review some of these challenges and quote Durkin as saying that 
examining the issue of semantic change involves classifying types of semantic 
changes into certain sets, and this task is complicated because it is not 
predictable. Also, the historical semanticist must establish a theoretical 
framework within which the historical approach to lexical semantics is adopted, 
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and this demands an examination of external, non-linguistic factors (pp. 2-3). 
For example, Cruse argues that a proper examination of the semantic change 
of a given expression over different periods of time requires examining the 
differences in the cultural background and environments surrounding each 
linguistic usage. This, he adds, is a difficult task because cultural contexts differ 
from one place to another and from one time to another (p. 3).   
This discussion is crucial to the current research as it raises awareness of the 
need to establish a procedure for selecting and collecting the data, and to 
devise a methodological framework for properly analysing the data. 
2.3.2. Tucker (1972): Enthusiasm: A study in semantic change 
This study adopts a diachronic approach to examine the semantic change 
which occurred in the use of a set of words – namely, ‘enthusiasm’ and its 
derivatives: ‘enthusiast’, ‘enthusiastic’ and ‘enthusiastical’ – in a group of texts 
from roughly the 1600s to the 1900s. 
Tucker first highlights the motivations behind the study by pointing out that it is 
interesting to investigate semantic change occurring to a set of words which are 
extant. This, she says, helps modern readers to recognise that their 
understanding of the abstract term and its derivatives is remarkably different 
from its previous senses at different periods of time (p. vii). 
In her treatment of the changes of meaning that occurred with these words, 
Tucker consults texts on religion, poetry and politics, written at different times, in 
different situations, by different writers. She is mainly concerned with the flow of 
ideas, along with the different views attached to the use of the words over 
different historical periods and in different texts. Her main argument is that 
evaluating the semantic changes associated with the use of these expressions 
requires an examination of the historical, as well as the textual, contexts in 
which they were used. 
Tucker finds that the term also had other connotations not recorded in the 
Oxford English Dictionary, and she carefully investigates the meanings as they 
were conveyed in a group of other political, religious, and literary texts. She 
records the meanings of the term as used in these texts, in addition to the 
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connotative meaning involving the emotional associations connected to the use 
of the terms. 
This careful investigation provides a record which inductively derives the actual 
use of a set of words following the arguments mentioned earlier, namely that 
the actual meaning of terms requires an investigation of the term in use. This 
type of inductive analysis helps to trace the history of the word as well as to 
grasp the history of the ideas involved. 
2.3.3. Naṣr (1990): Al-Taṣawwur al-qawmī al-cArabī fī fikr Jamāl cAbd al-Nāṣir 
(1952-1970): Dirāsah fī cilm al-mufradāt wa al-dalālah [The Arab 
national conception in Jamāl cAbd al-Nāṣir’s thought: A study in lexical 
semantics]  
This study examines the evolution of the discourse of former Egyptian president 
Jamāl cAbd al-Nāṣir (d. 1970) at different points of time during the period 
between 1952 and 1970. The writer adopts a discourse analysis approach, with 
particular reference to the theory of semantic field. In this respect, the study can 
be seen as an examination of cAbd al-Nāṣir’s ideology in light of the terms he 
used during this period. It is an interdisciplinary study, which can be located in 
both lexical semantics and political sociology (pp. 15-16). 
The author, Naṣr, is mainly motivated by the “central and dominant position” of 
cAbd al-Nāṣir’s political discourse in the political and cultural life of Egypt, as 
well as other Arab countries, between 1952 and 1970 (p. 13). During this 
period, his speeches were broadcast on radio, and his writings (e.g., Falasfat al-
thawrah [Philosophy of Revolution] and al-Mīthāq al-waṭanī [The National 
Charter]) were published in a number of political brochures and books. 
Furthermore, the regard for cAbd al-Nāṣir as “a charismatic leader who very 
soon became the hero of the Arab national liberation” (p. 15) has resulted in 
widespread diffusion of his political ideas. Thus, it is not surprising to note that 
his political discourse constitutes most of the political vocabulary used during 
this period. The ultimate goal of her study, explains Naṣr, is to trace the 
ideological shifts in cAbd al-Nāṣir’s political discourse at different points of time, 
in reference to changing political events, through an examination of the 
vocabularies he used in each period (p. 74). 
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A linguistic methodology oriented to semantic field is adopted. In the author’s 
view, this methodology successfully matches the aim of the research because 
analysing the network of national vocabularies in his political discourse 
significantly helps to understand the construction of Jamāl cAbd al-Nāṣir’s 
national thoughts. Another reason for adopting the theory of semantic field, 
Naṣr notes, is the large number of texts under consideration in the study, which 
makes it difficult to adopt other methodologies (pp. 43-46).  
The data consulted in this study is a representative sample of fifteen national 
concepts, collected from eighteen texts of Jamāl cAbd al-Nāṣir, including public 
speeches delivered on important political occasions (e.g., the declaration of the 
United Arab Republic, uniting Egypt and Syria, in 1958, or the military defeat in 
the Six-Day War of June 1967), and those which he delivered to commemorate 
national days (e.g., Labour Day, or the anniversary of the July Revolution), in 
addition to the three texts written by him , which were mentioned above. Naṣr 
periodised the timescale of the study (1952-1970) at six points of time, based 
on significant historical as well as political events (e.g., the 1956 triple 
aggression on Egypt, or the 1961 separation between Egypt and Syria). A 
synchronic study was applied to the vocabularies used in each period, and then 
the author traced the semantic change across these points in time (pp. 65-74). 
In her treatment of the vocabularies, Naṣr (1990) categorises the nationalist 
vocabularies of cAbd al-Nāṣir into three central semantic fields as shown below.  
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The field Examples of the vocabularies 
Arab national vocabularies al-jamāhīr al-cArabiyyah (Arab masses), 
shakhṣiyyatunā al-cArabiyyah (our Arab 
personality) 
Egyptian national 
vocabularies 
al-waṭan (home); al-shacb (peoples);  
al-waṭaniyyah al-Miṣriyyah (Egyptian 
nationality);  
al-thawrah al-waṭaniyyah (national revolution) 
Central Arab national 
concepts 
al-ummah al-cArabiyyah (Arab nation), 
al-qawmiyyah al-cArabiyyah (Arab nationalism), 
and  
al-wiḥdah  al- cArabiyyah (Arab unity)  
Table 2.4: Naṣr’s categorisation of the national vocabularies in Jamāl cAbd al-Nāṣir’s 
discourse  
As previously noted, the writer adopts a diachronic approach to Jamāl cAbd al-
Nāṣir’s political discourse. In her view, this is a “relatively new” trend in Arab 
academic research (p. 118), and its tools of analysis are not easy to identify; 
therefore, Arabic studies which adopt this approach are rare. Surprisingly, 
Naṣr’s comment still applies to modern Arabic academic research, since very 
few diachronic Arabic studies are apparent in the literature. The current study is 
an attempt to fill this gap, but with particular reference to the field of human 
rights. 
This, in fact, sheds light on the significance of studying political terms in the 
period under consideration in this current research (1869-1952). This period 
witnessed the emergence of Arab political vocabularies that were significantly 
expanded at later periods of time, and this suggests a gap that needs to be 
filled by a linguistic study which uses a diachronic structural approach on the 
language of this period. 
2.3.4. Ayalon (1985): Semantics and the modern history of non-European 
societies: Arab ‘republics’ as a case study; (1987): Language and change 
in the Arab Middle East: The evolution of modern Arabic political 
discourse  
In both of these studies, Ayalon emphasises the semantic approach to history; 
he explains that the main goal is to trace, over time, Arabic political 
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vocabularies in order “to identify the basic contours and main principles of the 
change, leaving ample room for further exploration” ( Ayalon, 1987, p. 11). 
He postulates that history and semantics are two integrated fields of knowledge 
that cannot be disconnected, and that in his view, lexical semantics is central to 
historical inquiries (Ayalon, 1985, pp. 821-822). Following Koebner, Ayalon 
endorses a semantic approach to history, or as Koebner explains, a “study of 
the career of political and historical expressions and slogans” (as cited in 
Ayalon, 1985, p. 821) over different points of time. This is crucial both for 
disambiguating these expressions and for gaining a better understanding of the 
cultural/political phenomenon at these times. Ayalon, whose interests lie in the 
Arab world, emphasises that linguistic (i.e., lexical and semantic) change should 
be looked upon both as a direct result of the cultural developments in Middle 
Eastern societies, and as a reflection of the strong desire of Arab intellectuals to 
transfer modern Western ideas and concepts to their own societies; as a result, 
Arabic underwent significant semantic change (Ayalon, 1987, pp. 4-5). To 
substantiate this argument, he traces the semantic changes that have occurred 
in the understanding of certain political words across different historical periods. 
In the 1985 study (which is included later in the 1987 book), Ayalon specifically 
considers the idea of ‘Republic’. Since this term was not originally part of Middle 
Eastern vocabularies, Ayalon examines how the notion was understood by 
Arabs when they discovered it, how they understood the concept over different 
periods before they started to use the term for their states, and what concept 
this term conveyed when referring to Arab states. 
He examines how the notion of ‘European Republics’ was conveyed in the 
writings of medieval Arab intellectuals by using Arabic terms such as madīnah 
(city). Ottoman writers seemed to have more knowledge of this notion, as a 
result of their cultural and political interactions with Europeans. With the French 
military campaign to some Middle Eastern countries in 1798, the French found it 
difficult to communicate the idea of their republic; consequently, they presented 
it as either mashyakha (sheikhdom) or jumhūr (the masses). In 1918, in the 
Libyan city of Misurata, the word jumhūriyyah (republic) was used in its modern 
sense for the first time, to convey the meaning of an independent country. The 
‘Tripolitanian Republic’ had recently been liberated from Italian occupation and 
63 
 
had established an elected a consultative assembly. In 1953, the ‘Republic of 
Egypt’ was established after a military coup ended the monarchy, but the name 
‘Republic’ referred to what was nothing more than the typical un-democratic 
regime of developing countries; it did not reflect the European sense of the 
term. In 1976, Libya’s ruler, al-Qadhdhāfī, declared the jamāhīriyyah of Libya,11 
using a term that is, argues Ayalon (1985), “no doubt a genuine creation, an 
original name for a new brand of government hitherto unknown” (p. 834). 
Ayalon’s 1987 study is an expansion of his 1985 study. It focuses on the 
vocabularies of politics in the writing of Lebanese and Egyptian writers in the 
nineteenth century. He categorises the political vocabularies as shown in Table 
2.5. 
The field Examples of the vocabularies  
Religious communities and nation-
states 
millah (religion), ṭā’ifah (sect), ummah 
(nation), qabīlah (tribe) 
Sultans, kings and emperors sultan (king/monarch), khalīfah 
(successor), malik (king), ’imbrāṭūr 
(emperor)  
Subjects and citizens raciyyah (subjects), ahālī (people) 
muwāṭinūn (citizens) 
The traditional standards of seniority 
of the sociopolitical elite 
khāṣṣah (privileged), dhawāt 
(possessors), aṣḥāb (owners)  
The elected leaders of sociopolitical 
elite 
rusul (messengers), wukalā’ 
(representatives), nuwwāb (members) 
Constitutions, law, and legislation al-ḥukm (ruling), al-qānūn (law), al-
dustūr (constitution) 
Governments, autocratic and 
otherwise 
jumhūriyyah (republic)  
Parliaments and parties nā’ib (member of the parliament), 
murashshaḥ (candidate), 
majlis al-shacb (parliament) 
Table 2.5: Ayalon’s categorisation of the political vocabularies in the Middle East in the 
nineteenth century 
                                              
11
 The complete name was the Socialist People’s Libyan Arab Jamahiriya. 
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Ayalon (1987) describes the stages of the linguistic change taking place 
gradually in political vocabularies over time: 
 [1] initial unawareness; [2] early piecemeal lexical 
experimentation; [3] intensified but still unorganized innovation; 
and [4] the beginning of orderly adjustment (p. 9). 
An example of the semantic change, says Ayalon (1987), is the change in the 
understanding of the term ummah (nation), which was initially used to refer to 
the “Muslim community, united by one faith and sharing one mission” (p. 22). At 
a later stage, when Napoleon Bonaparte spoke to the Egyptians, he described 
them as al-ummah al-Miṣriyyah (the Egyptian nation), in accordance with the 
French Orientalist understanding of the term ‘nation’, meaning any group of 
people, not only Muslims (pp. 22-23). 
Although these two studies look at different vocabularies, they use the same 
diachronic approach to demonstrate that linguistic studies play a crucial role in 
understanding the political, historical and cultural aspects of a society.  
In conclusion, the previous studies presented above serve as a guide for the 
current research to analyse another significant field of vocabularies – i.e., the 
field of human rights. In light of the findings above, the present research argues 
for the viability of the theory of semantic field and the diachronic approach to 
lexical semantics, by tracing the semantic change in the vocabularies used in 
the field of human rights over different points of time. Adopting the theory of 
semantic field and the diachronic approach requires exploring the tools and 
procedures used in both approaches, and this will be the main subject of the 
following chapter. 
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CHAPTER THREE  
A Historical Overview of Liberation in Egypt, with Reference 
to Vocabularies of Freedoms and Rights 
3.0.  Introduction 
This chapter provides background information about the history of liberation in 
Egypt over the nineteenth century and the first half of the twentieth century; this 
is necessary in order to understand the relationship between the geopolitical 
context and the changes in the vocabularies of freedoms and rights. In other 
words, an understanding of the non-linguistic aspects of the environment is 
needed to comprehend the factors that have a potential influence at both the 
conceptual level (i.e., changes that involve ideas and perceptions of freedoms 
and rights), and the linguistic level (i.e., changes in terms and expressions of 
freedoms and rights). As Kramsch (1998) explains, for linguistic terms to retain 
their whole meaning, they must be situated in their social and historical context 
of use (pp. 21-22) (see Section 1.3.1). Therefore, this chapter presents an 
overview of the main historical and political events that occurred in the period 
under consideration, including:  
 The cultural renaissance in Egypt that ushered in the era of Khedive 
Muḥammad cAlī Pasha (d. 1848), who is considered the founder of 
modern Egypt. This period was described by Anṭūn al-Jumayyil – a 
linguist, journalist, and politician – as “the initial steps of Egypt toward 
liberation, as well as the era [which saw the products] of the writers and 
scholars who began this transition” (as cited in al-Shayyāl, 1951/2000b, 
p. xv). Among these was Rifācah al-Ṭahṭāwī, the intellectual figure and 
political writer, whose texts are consulted as the first attestation of the 
use of vocabularies of freedoms and rights in Arabic political writings.  
 The cUrābī Revolution (1879-1882), which started as a military revolt and 
then expanded to become a public revolution supported by people of 
various classes; it aimed to destabilise the power of Khedive Tawfīq 
Pasha (r. 1879-1892) and bring an end to British occupation. It 
influenced a broad range of political spheres and institutions, and it 
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brought about the establishment of a new parliament, constitution, and 
constitutional government. These events had an impact on other 
changes that were widely discussed and reflected in the writings of the 
political and intellectual figures of this period, especially since a number 
of them were actively involved; one was Muḥammad cAbduh, whose 
texts are consulted in the second period of the diachronic investigation of 
the vocabularies. 
 The Revolution of 1919, which was carried out by Egyptians against the 
British occupation. It resulted in institutional changes and developments 
at the political and social levels, to the extent that the Egyptian historian 
cAbd al-Raḥmān al-Rāficī (1946/1987f) described it as being the premise 
on which the country was developed over the subsequent three decades 
(p. 15). 
 The Revolution of July 1952, the military coup in which a group of 
Egyptian officers, supported by the people and by political parties 
representing all classes and points of view, rose up against King Fārūq 
(r. 1936-1952); this ended the monarchy, and Egypt was declared a 
republic in 1953. The current investigation will take this as the last 
revolution of the selected time scale. 
Considering these events helps us to recognise and appreciate the roles and 
positions of the selected writers and the context of their writing; it justifies the 
selection of the data and clarifies how this data is representative of its period. 
Examples from political texts, including books, newspaper articles, and political 
statements are reviewed.  
The chapter begins with a historical prologue that aims to shed light on the 
social and political situation in Egypt at the beginning of the nineteenth century, 
with reference to the language of the vocabularies of freedom; it describes the 
political events and records the emergence of the Arabic term ḥurriyyah 
(freedom). This is followed by an overview of the three historical events chosen 
as stopping points in the diachronic investigation of the vocabularies. 
It also discusses the evolution that occurred in the written Arabic language in 
each period, along with how these changes promoted the emergence and 
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development of the vocabularies being considered. The data sources relevant 
to political vocabularies are also highlighted for each period. 
3.1.  Historical introduction: Egypt at the beginning of the 
nineteenth century 
From about the fifth to the fourteenth centuries AH (the eleventh to nineteenth 
centuries CE), Muslim Arab countries went through a phase of decline known 
as cuṣūr al-inḥiṭāṭ (The Ages of Decadence). This period of intellectual darkness 
affected their economies, cultures and politics (al-Wadghīrī, 2013, p. 27; cf. al-
Jābirī,  2009).12 
During the nineteenth century, Egypt, under the Ottoman Empire, was isolated 
and disconnected from much of the outside world, particularly Europe (al-
Shayyāl, 1951/2000b, p. xv). This situation had a very strong effect on the 
Arabic literary language (fuṣḥā), which suffered from rigidity and decline in 
terms of both learning and usage, since it was neither used nor learned as the 
main language of the nation.13 Its style had become rigid, and its vocabularies 
did not develop during this period (al-Wadghīrī, 2013, p. 27). In the words of 
Newman (2013): 
Arabic – like its speakers – was suffering under the Turkish yoke 
and had long since ceased to be the language of government or, 
indeed, high culture, retaining importance only as the language of 
religion (p. 473).  
                                              
12
  The characterisation of this era as a period of decline is supported by well-established 
arguments of al-Wadghīrī (2013), al-Jābirī (2009), and Newman (2013), but others argue that 
in fact, the period witnessed intellectual productivity and activeness. The issue is always 
open to further investigation and debate.   
13
 According to Badawī (1973), five varieties of Modern Arabic can be recognised in Egypt. Two 
of these are related to fuṣḥā (literary Arabic), while the others are of al-
c
āmiyyah (colloquial). 
Due to the boundaries of this research, it is mainly concerned with these two types of fuṣḥā 
(literary Arabic): 
 fuṣḥā al-turāth: the Classical literary Arabic, which is relatively unaffected by other varieties; 
its main standard is the language of the Qur’ān (i.e., Qur’ānic Arabic and pre-Islam poetry); it 
is used by Azharite religious scholars. 
 fuṣḥā al-
c
aṣr: known as ‘Modern Standard Arabic’, it is remarkably affected by the modern 
age and has become the means of expression in formal speeches, seminars, conferences, 
workshops, and cultural gatherings; it is often used in media language and in political 
commentaries and is ordinarily written (p. 89-90). 
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Newman (2013) goes on to discuss how Classical Arabic in written texts of the 
time was rarely completely accurate and error-free because many authors did 
not have the skills needed to use it appropriately. Most people were illiterate 
and conversed in colloquial Arabic, while scholars and researchers in the field 
of traditional Islamic sciences used Classical Arabic.  
Egypt’s isolation was shattered by Napoleon Bonaparte’s colonialist military 
campaign in Egypt (1798-1801). He was accompanied by a scientific expedition 
consisting of a group of scientists and scholars of several disciplines including: 
mathematics, natural sciences, politics, economics, arts and literature. Ayalon 
(1987) describes this significant event, explaining how Europe – an area of the 
world that used to be regarded by Arab countries as arid or irrelevant – had 
brought its civilisation, political concepts, technical innovations and 
developments, and repressive armies to the region (pp. 3-4). To understand the 
impact of this interaction on the Arabic language, as well as on the spirit of the 
times, it is necessary to consider these related historical events. 
3.1.1. Napoleon Bonaparte’s campaign14 
As described by Hourani (1970), “the ideas of the French Revolution came 
embodied in a European Army” (p. 49). Bonaparte disembarked in Egypt on 1 
July 1798 and soon distributed a declaration which was “translated (badly) into 
Arabic” (Newman, 2013, p. 472; al-Rāficī, 1928/1987d, p. 88fn 26). It introduced 
to Egyptians, for the first time, the use of the term ḥurriyyah (freedom) to convey 
the modern meaning of ‘political freedom’, rather than the traditional classical 
meaning, which was simply the opposite of being enslaved (Newman, 2013, p. 
437): 
The Arabic translation of the declaration mentions the term ḥurriyyah (freedom).  
هل دلو لا ،الله لاإ هلإ لا ،ميحرلا نمحرلا الله مسب، سنرفلا فرط نم .هكلم يف هل كيرش لاو ةيوا
 .ةيوستلاو ةيرحلا ساسأ ىلع ينبملا 
(al-Rāficī, 1928/1987d, pp. 88) 
 
                                              
14
  The historical information in Sections 3.1.1. and 3.1.2. is mainly taken from al-Rāfi
c
ī 
(1928/1987d; 1930/1989a) unless noted otherwise.  
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“In the name of God, the Merciful, the Compassionate; there is no 
god but God, He has no offspring and no partner”. 
This proclamation, it declared, was issued by the French 
Government, which was “built on the basis of freedom and 
equality” (Hourani, 1970, p. 49). 
The term ḥaqq (right) is found in a subsequent statement of the Arabic 
proclamation: 
مكقح صّلُخلأ لاإ مكيلإ تمِدق ام يننإ نيرتفملل اولوقو نيملاظلا دي نم  
(al-Rāficī, 1928/1987d, pp. 88) 
  
Say to the slanderers that I have come to rescue you[r right] from 
the hands of the oppressors (Hourani, 1970, p. 50). 
 
The problematic translation of the declaration into Arabic indicates two 
important points. Firstly, at the conceptual level, the text attests to the 
emergence of previously unknown political ideas and concepts as a result of the 
interaction between East and West. After being introduced here, these new 
ideas gradually developed in the society and in Egyptian political thought. 
Secondly, at the linguistic level, the emergence of these new ideas necessarily 
resulted in changes to native expressions. Ayalon (1987) explains that Arabic 
was “inadequate for transmitting ideas that were alien and largely unintelligible 
to the region’s society” (p. 4). This, in fact, justifies the importance of including 
nineteenth century Egypt when studying the vocabularies of freedoms and 
rights. It was a time of cultural and political events that contributed to the 
emergence of new political ideas, and these led to the development of the 
language of freedoms and rights in Arabic. At the centre of these changes, 
which have had an impact throughout the Arab world, was Egypt. 
3.1.2. Muḥammad cAlī Pasha: Founder of modern Egypt 
One of the results of Napoleon’s campaign was that Egyptians received a great 
cultural shock when they came into direct contact with a Western civilisation 
and its associated power and technology (al-Shayyāl, 1951/2000b, p. xvi).  
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The French campaign faced strong resistance; in fact, it was a significant factor 
in the formation of the Egyptian national identity in the nineteenth century. After 
the French left the country (in 1801), the power of the Egyptian public grew, as 
people began to take their rightful places in public life and to gain prominence. 
This led to the appointment of Muḥammad cAlī, an Albanian officer in the 
Ottoman army, as the Wālī of Egypt; he eventually became its absolute ruler (in 
1805) and the founder of modern Egypt. 
As the new ruler, Muḥammad cAlī was eager to build a modern and powerful 
country. In order to fulfil this ambition, he carried out a strategy of reform on 
multiple levels. Much of this depended on acquiring modern ‘European’ 
sciences, which were part of the legacy of the French campaign, so he 
established modern schools for training the military and for other professions 
such as medicine, engineering, and agriculture. To train qualified people to work 
in these schools and in other newly-established modern institutions, he sent 
many scholarly missions to European countries, among them Italy (1809), 
France (1826-1831), and England (1848) (al-Shayyāl, 1951/2000b).  
The mission sent to Paris in 1826 was described as the largest and most 
important one up to that point, given the influence that these scholars had when 
they returned to Egypt after experiencing European civilisation and culture. This 
impact was reflected in the renaissance of cultural life.  
-  Rifācah al-Ṭahṭāwī15 
One of the members of this mission to Paris was Rifācah al-Ṭahṭāwī. A cleric 
with a traditional religious education from al-Azhar, he was considered to be 
“perhaps the most precious product of these missions” for being, according to  
cAmārah (2009), the first critical and wise Arab observer of the new world (p. 
141). By acquiring first-hand knowledge of French culture and civilisation, al-
Ṭahṭāwī contributed significantly to the cultural life of modern Egypt, as well as 
to Egyptian and Arab thought. He returned home to become one of the leading 
                                              
15
  The main sources on al-Ṭahṭāwī are (Majdī, 1958; al-Shayyāl, 1970; 1951/2000b, pp. 120-
146; 
c
Amārah, 2009; Newman, 2011, pp. 31-97). 
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figures of the cultural transformation in Egypt and of the Arabic intellectual 
renaissance. 
Al-Ṭahṭāwī joined the mission when his teacher at al-Azhar, Sheikh Ḥasan al-
cAṭṭār (d. 1835) – an Azharite scholar who had visited Bonaparte’s scientific 
institutes in Egypt twenty years earlier, interacting with European scholars and 
scientists there – appointed him to accompany the mission in a religious role. 
Although al-Ṭahṭāwī had joined the mission to be an imām, not a student, his 
ambition and enthusiasm for knowledge led to his being accepted as one of the 
few students specialising in translation. 
During his five years in Paris (1826-1831), al-Ṭahṭāwī read widely in many 
areas, including history, philosophy, law, and politics. He also read the writings 
of leading French intellectuals such as Voltaire, Rousseau, and Montesquieu. 
Moreover, he witnessed a number of significant historical political events, 
particularly the protests against the king that broke out in 1830. 
The combination of directly experiencing French society and being raised in an 
Azharite background impacted his thoughts significantly. He admired, but at the 
same time, criticised various aspects of French civilisation. In his writings, he 
sought to maintain a balance between the Islamic values he learned at al-Azhar 
and the knowledge of modern science that he gained in France. For example, 
al-Ṭahṭāwī had originally studied the Islamic ideas of justice, and then he saw 
these values applied in real life by the constitution and the political regime in 
France. He attempted to create new theoretical ideas and views on freedoms 
and rights by synthesizing Islamic values and Western practices to produce a 
modified version of Western concepts, tailored for an Arab society. 
In terms of linguistics, al-Ṭahṭāwī wrote in a language that represented a 
transitional stage between Classical Arabic and Modern Standard Arabic. Two 
aspects can clearly be observed in al-Ṭahṭāwī’s writings: the use of new 
expressions to express new concepts or things, and the use of previously used 
words in new senses (Newman, 2013, p. 475). 
Sawaie (2000) investigates several strategies adopted by al-Ṭahṭāwī to 
introduce new usage of words to reflect other senses:  
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 Arabicisation, i.e., adopting words from other languages and converting 
them to use Arabic pronunciation, spelling, and structure; his examples 
include akādīmiyyah (acadèmie) and Ahl al-Jurnāl (editors or journalists);  
 Using existing Arabic words to convey new meanings, such as al-
mutawallī to mean ruler and al-irsāliyyah to refer to the mission or the 
missionary;  
 Incorporating commonly used, and perhaps informal, words and phrases, 
like jarāyḥī to refer to surgeon (pp. 402-405). 
This obviously reflects the significant role that al-Ṭahṭāwī played in the gradual 
shift from the use of Classical Arabic to Modern Standard Arabic, a shift which 
represents a distinctive feature of the period under discussion. These 
conceptual, as well as linguistic, contributions are present in writings of his 
which are consulted in this research. 
While in Paris, al-Ṭahṭāwī compiled an account of his stay in the country, in a 
book entitled Takhlīṣ al-ibrīz fī talkhīṣ Bārīz, [The extract of pure gold in the 
abstract on Paris], first published in 1834. In it, he closely examines and 
describes several aspects of cultural, social, and political life in French society. 
He devotes a full chapter to the most important political event that he witnessed: 
the Revolution of 1830, going into its causes, its media coverage, and the 
resulting political changes. He provides a detailed description of the political 
organisation of the French state, and he translates the French Charter of 
1814.16 He discusses the “Rights accorded to the French people” by the Charter 
(al-Ṭahṭāwī, 1834/2011, p. 198), and expresses his admiration for these laws, 
stating that this “wonderful government system can serve as an example to 
those wishing to learn from it” (p. 193). 
In his translation of Article 4 of The Charter, he uses the word ḥurriyyah 
(freedom) as an equivalent for the French term liberté: 
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 Although al-Ṭahṭāwī in his texts did not state which French Charter he was translating into 
Arabic, Newman ‒ in his English translation of al-Ṭahṭāwī’s texts ‒ refers to the French 
constitutional charter of 4 June 1814 (al-Ṭahṭāwī, 2011, p. 198fn 4).     
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اهتيرح اهل نمضيو ،اهب لقتسي مهنم دحاو لك تاذ :ةعبارلا ةداملا،  لاإ ناسنإ هل ضرعتي لاف
مكاحلا اهب هبلطي يتلا ةنيعملا ةروصلابو ،ةعيرشلا يف ةروكذم قوقح ضعبب.17 
(al-Ṭahṭāwī, 1873/2010b, p. 118) 
 
Article 4: Each of them is free, and their freedom is guaranteed. 
No-one can be interfered with except in accordance with some 
right laid down in the law, in the form prescribed by it and as 
requested by the ruler (al-Ṭahṭāwī, 1834/2011, p. 199). 
This was the first time in Arabic writings that the term ḥurriyyah was expressed 
to convey the modern meaning of freedom.  The term ḥurriyyah (freedom) 
became a main concept in al-Ṭahṭāwī’s later books, which reflect his political 
views and theories as well as the European influence on his political thoughts. 
In Al-Murshid al-amīn fī tarbiyat al-banāt wa al-banīn [The honest guide to 
educating girls and boys], first published in 1873, he has a chapter discussing 
the concept of ḥurriyyah, which he explains as representing the ability to act in 
the society and to carry out lawful tasks without any prohibitions or restrictions. 
He considered freedom a milestone of a developed and civilised state (p. 199fn 
2). This is indeed a remarkable semantic change in the use of the word 
ḥurriyyah (freedom) in Arabic (see 5.2.1). 
In the same chapter, al-Ṭahṭāwī also provides a categorisation of types of 
freedoms. He coins expressions for each of these and explains their meanings 
as follows: ḥurriyyah ṭabciyyah (instinctive freedom), ḥurriyyah sulūkiyyah 
(behavioural freedom), ḥurriyyah dīniyyah (religious freedom), ḥurriyyah 
madaniyyah (civil freedom), and ḥurriyyah siyāsiyyah (political freedom).  
In another book, Manāhij al-albāb al-Miṣriyyah fī mabāhij al-ādāb al-caṣriyyah 
[Egyptian approaches to the pleasures of contemporary arts], first published in 
1869, al-Ṭahṭāwī (1869/2010a) devotes the concluding chapter to a discussion 
of the rights and duties of several classes of society, such as ḥuqūq wulāt al-
’amr (the rulers’ rights); ḥuqūq al-raciyyah (the subjects’ rights); ḥuqūq 
cumūmiyyah (public rights); and ḥuqūq khuṣūṣiyyah shakhṣiyyah (private 
personal rights). 
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 Since this text is a translation of French text, and the term reflects the French concept, it was 
not included in the selected data concerned with Egyptian writings. 
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It was al-Ṭahṭāwī who introduced into Arab political thought the concepts of 
freedom in their modern sense. Tracing and illustrating these new meanings 
that al-Ṭahṭāwī communicated is the focus of later discussion and analysis. 
3.1.3. The cUrābī Revolution18 
The cUrābī Revolution began in 1879 and reached its peak in 1881. The region 
had been suffering from corruption and financial despair as a result of weak 
governance. In June 1879, the British and French removed Khedive Ismācīl 
Pasha (r. 1863-1879) from power and replaced him with his son, Tawfīq Pasha. 
The policies of Ismācīl Pasha had led to huge debts, and the subsequent wide-
scale financial ruin brought foreign interference in the affairs of the country at 
several levels. Financially, the French and the British imposed control, and the 
Public Debt Commission, an international committee made up of 
representatives from European creditor countries, was established to ensure 
that the debts were repaid. Egypt’s economic institutions (factories, banks, and 
contracting companies) and investments were dominated by Europeans; they 
also controlled the public civil sector, in which they held key positions. 
Ordinary Egyptians, on the other hand, were suffering. Labourers were flogged 
and brutally mistreated by government officers, and they were required to pay 
huge taxes from which they did not benefit in the least; in fact, all the tax 
revenue went to pay off the creditors. Not only that, but freedom was lacking, 
political opposition was persecuted by the government, and the newspapers 
were under government control and sometimes banned for publishing 
opposition opinions. At the same time, as a result of the cultural and educational 
renaissance that had begun in the time of Muḥammad cAlī, there was a 
developing awareness among the Egyptian public of the ideas of nationalism 
and liberation.  
Against this background rose another prominent figure: Jamāl al-Dīn al-Afghānī 
(d. 1897). A philosopher, political activist, and Islamic reformer, he was 
described as an intellectual and credited with the development of political 
thought in Egypt. Al-Afghānī, who visited Cairo for the first time in 1869, and 
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 The main sources for the historical events in this section are al-Rāfi
c
ī, (1937/1983a, 
1932/1987a, 1932/1987b). 
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lived there between 1871 and 1879, began to advocate political reform. He 
established the first Egyptian national political party, al-Ḥizb al-Waṭanī al-Ḥurr 
(The Free National Party), an undeclared party that worked secretly to 
overthrow Khedive Ismācīl, and he called for the liberation of the country from 
both the rule of dictators and foreign interference. 
Al-Afghānī’s ideas spread among the educated elite, and among those 
influenced by them were Muḥammad cAbduh (d. 1905) and Aḥmad cUrābī (d. 
1911). cAbduh, an advocate of a modernising Islamic ideology, was seen by 
cAmārah (1993) as one of the three leading figures in the reform and 
renaissance of the East ‒ along with al-Ṭahṭāwī and al-Afghānī (p. 13). cAbduh 
communicated with and accompanied Jamāl al-Dīn al-Afghānī during his stay in 
Cairo. Ghalyūn (1987) describes the influence of al-Afghānī on cAbduh’s 
thought as unique, claiming that “nothing resembled it” (p. 40). cAbduh, who 
became a strong believer in al-Afghānī’s political thoughts and ideas, was 
initially involved in political life, although as an educationalist with a Ṣūfī 
orientation, he tended towards isolation, avoiding political life and public 
engagements. However, he later contributed to spreading the ideas of al-
Afghānī among his colleagues and friends in al-Azhar (Ghalyūn, 1987, p. 40). 
cAbduh believed that until people were sufficiently educated and qualified to 
participate in political life and claim their due rights, there should be an impartial 
and fair absolute ruler, rather than a constitutional governor, as the basis for 
political reform. He called for political reform through education and by 
spreading awareness of freedoms and rights, stating that this would enable 
people to understand their value and thus lead to gradual change in institutions 
and society. This was seen as a developmental process rather than a political 
revolution, which might have led to a sudden change. He believed that the 
educated and enlightened class were the only group qualified to take part in 
social and political life and reform (cAmārah, 2009, 48-52). 
When cUrābī, an Egyptian national officer, led a group of other officers in a 
military revolt against Turco-Circassian control, with its prejudice and unfairness 
against Egyptian officers, the original aim was to establish their rights. The 
rebellion expanded, though, gaining the support of people of all classes. 
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Intellectuals, farmers and labourers became involved, and it ended up as a 
national political revolution against both foreign domination and absolute rule. 
Despite his beliefs concerning the educationalist orientation of social reform, 
cAbduh joined cUrābī’s revolution and soon became one of its spokespersons, 
in a move described as a “significant intellectual and practical transition” 
(cAmārah, 1993, p. 54). Observing how Egyptians of all walks of life supported 
the military revolt, in which they called for a political revolution and demanded 
an elected government and parliament, he recognised the power of the public 
and watched how the government responded to popular demands. His initial 
ideas changed, and this transformation is reflected in his language. This will be 
seen in cAbduh’s political articles published in the newspaper Al-Waqā’ic Al-
Miṣriyyah [The Egyptian Gazette], which will be consulted as a source of data 
later in this research. 
Al-Waqā’ic, Egypt’s oldest newspaper, was founded by Muḥammad cAlī in 1828 
to publish official news and governmental declarations and statements. When 
cAbduh became its editor in October 1881, he expanded its scope to include 
literature as well as social and political articles (cAbduh, 1982, pp. 50-51; 
Ṭarrāzī, 1914a, pp. 49-50). In Al-Waqā’ic, cAbduh published a series of political 
articles between 1880 and 1882, in which he expressed his views on the 
political participation of different classes, the law and constitution, and freedoms 
and rights. 
As a social reformer, he used to appreciate the role the elite deserved to play in 
political life and their entitlement to enjoy political rights. Later, as a political 
activist and speaker for the revolution, as well as a writer and politician, he 
discussed and commented on Articles of the Constitution, defending people’s 
rights. Due to his status, his political writings, published in Al-Waqā’ic, are of 
special importance for this research because they mark the development of 
publicly available ideas on freedoms and rights. At the linguistic level, cAbduh 
was concerned with improving and ‘reforming the Arabic language’; thus he 
could be seen as a linguistic as well as a social reformer.  
cAbduh was strongly motivated by the need to enable the language to convey 
new ideas and concepts. To implement his linguistic view, he attempted to 
avoid the traditional style of writing and move toward clearer and simpler 
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language in his own writing (Ghalyūn, 1987, p. 51-52). In his political articles, he 
introduced new political terms and expressions and then explained and clarified 
their meanings.  
Because he played a part in introducing and identifying a vocabulary of political 
concepts – many of which related to freedom and rights ‒ to the general Arab 
reader at this early period, his articles provide a linguistic justification for his 
inclusion in this study. 
3.1.4. The Revolution of 191919 
Although the cUrābī Revolution initially succeeded in achieving the people’s 
demands to change political institutions (e.g., an elected government and 
parliament), it was not ultimately successful. The revolution was eventually 
suppressed, and it ended with the British occupation of the country in 1882. 
Despite the failure to achieve its ultimate goals, the cUrābī Revolution is 
significant because it was one of the earliest liberation movements in the East, 
aiming to overthrow an absolute ruler and establish a constitutional political 
system, as well as to resist foreign occupation. It contributed to the spread and 
development of ideas of nationalism and liberation among people of all classes, 
and it achieved some level of participation in political life. This experience and 
awareness led to dissatisfaction with the British occupation and a widespread 
yearning for freedom and liberation. Furthermore, the causes of the Revolution 
of 1919 resembled those of the cUrābī Revolution in that they both were 
reactions against foreign domination of politics and economics in the country.  
Under British occupation, Egyptians suffered from discriminatory political and 
financial systems that limited their rights and gave the advantage to the 
occupiers. The high echelons in the government, military, and trade sectors 
were monopolised by the British. The military government (1914-1918) declared 
martial law and imposed their rule; this resulted in censorship of the press, 
arrests without trial, millions of Egyptian workers pressed into working for the 
military government, and various other unjust practices. This state of affairs 
infuriated the people and served as one of the triggers of the rebellion. 
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 The historical information in this section is mainly taken from al-Rāfi
c
ī (1947/1987c, 
1946/1987f, 1949/1988, 1951/1989b). 
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Nevertheless, the political realm made plans to govern themselves, since the 
public was eager for the system of elected government that they had been 
promised by the British in 1918 after their demands for independence. The 
Revolution of 1919 broke out when Sacd Zaghlūl (d. 1927) – the Egyptian 
nationalist political leader who was a follower of cUrābī and who participated in 
his revolution – and two of his comrades met the British governor in Egypt to 
demand that he leave immediately. Instead, the three men were detained and 
sent into exile in Malta. The revolution became a nationwide protest and then a 
national political revolution by Egyptians who, although they came from different 
social classes and held different political beliefs, came together to oppose 
the British occupation. In 1922, after two years of struggle, Britain dissolved the 
protectorate and recognised the independence of Egypt, and a new constitution 
was written one year later. Foreign domination remained, though. 
Otherwise, the revolution resulted in institutional changes and political and 
social developments. A constitutional system of government was established, 
where power was legitimated in a nationally elected – and theoretically 
accountable – parliament. At the social level, the revolution encouraged various 
classes of people to become involved in public life and in political activities; 
women, for example, joined protests, spoke up for their rights, established 
societies, and published their writings. Labour movements promoted a growing 
awareness of workers’ rights and acted to bring about better working conditions, 
with newly-established unions demanding their rights. 
All these changes had an impact in the public sphere, including in the field of 
journalism. Social and political activists, writers, intellectuals, politicians, and 
lawyers debated the new laws and constitutions, demanding that they specify 
different types of rights. Many of these individuals published opinion pieces in 
the newspaper, hoping to persuade policy makers to call for rights and 
freedoms. These demands were reflected in new conceptions of rights and 
freedoms, such as women’s rights, labour rights, and political rights for 
individuals. 
At the linguistic level, these social and political changes had an impact on a 
group of terms and expressions to do with several types of freedoms and rights 
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which are central to this research. These terms are discussed and analysed in 
the following chapters. 
3.1.5. Journalism 
Journalism could indeed be seen as a faithful mirror not only of the political and 
social atmosphere in a society but also of the language (cAbd al-cAzīz, 2002). 
Similarly, Smith and Higgins (2013) describe journalism as not just a main 
source of information but as “the very oxygen of public life” (p. 1).They maintain 
that the task of journalists is not merely to search for events and stories but to 
construct an account of them as well. 
Narrowing his discussion to the impact of journalism in modern Egypt, the 
Egyptian historian al-Shayyāl (1958/2000a) considers journalism as one of the 
main sources of historiography that influenced the writing of the modern history 
of Egypt (pp. 203-204). It served to provoke the ruling powers by raising public 
awareness, and by doing so, it became a driving force for liberation movements 
such as revolutions.  
-  Al-Ahrām newspaper as a historical and linguistic document20 
Al-Ahrām newspaper is considered to be one of the most influential newspapers 
in Egypt. A number of leading Arab journalists, as well as historians, valued the 
role of Al-Ahrām, which Ṭarrāzī (1914b) describes as being “at the forefront of 
all Egyptian newspapers of that period [1869-1892]” (p. 5). He mentions that Al-
Ahrām, given its position as the oldest surviving Arab political newspaper in the 
world, has been described as “the school of journalists” (p. 50). Similarly, 
Marwah (1961) praises Al-Ahrām and calls it the first Arab newspaper to 
contribute to the evolution and development of Arab journalism and to act as a 
counterpart to Western newspapers of the time (p. 194). 
Al-Ahrām was first published on Saturday, 5 August 1876, as a weekly 
newspaper, and on 3 January 1881, it became a daily newspaper. On 15 July 
1876, the founders of the newspaper – the Lebanese brothers Salīm (d. 1892) 
and Bishārah Taqlā (d. 1901) – published Mithāl Jarīdat Al-Ahrām [A sample 
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 The main sources of information for this section are taken from (
c
Abduh, 1951; Ṭarrāzī, 
1914b; Ḥamzah, 1985). 
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issue of Al-Ahrām newspaper] to introduce and advertise it. In the issue’s 
editorial, Salīm Taqlā argues that newspapers function as “the mouthpiece of 
the nations” (as cited in cAbduh, 1951, p. 27). This description closely reflects 
the newspaper’s pioneering role in spreading knowledge, communicating 
events, and promoting writing in different fields of knowledge, including 
agriculture, religion, science, culture, literature, commerce, etc.  
At first, the newspaper was devoted to these other fields because the founders 
were committed to avoiding politics. However, because of accelerated political 
events, such as the Russo-Turkish war (1877-1878); European interference in 
Egyptian affairs, the deposing of Khedive Ismācīl (1879), the recognition of 
Jamāl al-Dīn al-Afghānī and the spread of his political ideas, and a revival of 
Egyptian interest in getting rid of foreign occupiers, the newspaper soon added 
politics as one of its main areas of interests. Al-Ahrām played a central role in 
society, prompting Ṭāhā Ḥusayn (1951) to describe it as dīwān al-ḥayāt al-
mucāṣirah (the record of contemporary life) in Egypt. Rizq (1995) provides 
reasons justifying this description of Al-Ahrām as “the record of the 
contemporary life” (pp. 3-9); these include: 
Continuity and long history: Al-Ahrām is the oldest newspaper in Egypt. It has 
been published against a political background spanning different historical 
periods including the Ottoman state, the British conquest, the years of national 
independence, and the three main revolutions considered in this research (in 
1882, 1919, and 1952). These changing circumstances would have been 
enough to eliminate most newspapers. 
Variety of writers: Nearly every significant Egyptian writer has contributed to Al-
Ahrām; these include politicians, intellectuals, artists and poets, religious 
figures, and leading journalists. The list includes Aḥmad Shawqī (poet), 
Muḥammad Ḥusayn Haykal (politician), Muṣṭafā Luṭfī al-Manfalūtī (man of 
letters and philosopher), Nabawiyyah Mūsā (feminist activist), and cAbbās 
Maḥmūd al-cAqqād (intellectual and political writer), to mention only a few. This 
diversity has considerably enhanced the crucial role that the newspaper has 
always played in promoting different fields of knowledge. Thus, it could be 
argued that Al-Ahrām had truly depicted the literary, intellectual, political and 
social reality for seventy-five years and, accordingly, has also embodied the 
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transitions experienced on many levels during this period (Ḥusayn, 1951). It is 
worth noting here that the current research does not aim to examine the 
language of the newspaper itself; instead, it analyses representative articles 
written by some Egyptian writers during this period. The goal is to trace the 
semantic development of human rights vocabularies as used and understood by 
these writers. 
In addition to those points put forward by Rizq (1995), there are other reasons 
for the importance of Al-Ahrām as a linguistic document, including:  
Language in actual use: The newspaper articles reflect the written language in 
use at any particular time. cAbd al-cAzīz (2002) asserts that journalism has 
played a central role in the changes which the Arabic language has experienced 
over different points of time. Modern Standard Arabic, he adds, is the medium 
currently used in contemporary newspapers, due to its simplicity and ease; this 
is the variety of written Arabic that people nowadays use and understand. In 
addition, the language used in the daily newspapers is dynamic, addressing 
different strata of the society and various intellectual levels. In this sense, these 
articles constitute good evidence for the current research, given that its 
objective is to trace the development of language from a diachronic perspective. 
Newspapers are a vehicle for delivering messages to the masses: As a vehicle 
of popular culture, it is the media (primarily newspapers at that time) that serves 
not only to convey ideas but also to disperse them widely. Newspapers can be 
passed around in coffee houses and other public spaces, and they are available 
to nearly everyone, even those who are quite poor. In the case of Al-Ahrām in 
Egypt in the nineteenth and the first half of the twentieth centuries, the 
newspaper was important because it embodied the message of freedom in 
some sense and allowed it to be widely shared (unlike today, when the media, 
because of its own fragmentation, provides fragmented and niche analyses). 
Availability of articles/texts: Al-Ahrām has always been widely available. The 
Microfilm Centre, established in the early 1960s, maintains archives of all issues 
since the newspaper was established, and all of these publications can be 
accessed. This is indeed one of the assets that distinguish Al-Ahrām newspaper 
from all the others. 
83 
 
3.1.6. The July Revolution of 195221 
On 23 July 1952, a group of Egyptian army officers known as al-Ḍubbāṭ al-
Aḥrār [the Free Officers] led a military coup supported by people of all classes 
and political parties. Their objective was to overthrow King Fārūq (r. 1936-1952) 
and end the British occupation. With the ousting of King Fārūq, the last ruler of 
the Muḥammad cAlī dynasty, the monarchy was ended, and Egypt was declared 
a Republic on 18 June 1953. Jamāl cAbd al-Nāṣir, one of the leaders of the 
revolution, soon took over the presidency of the Republic after the first 
president, Muḥammad Najīb (r. 1953-1954), was put under house arrest. 
cAbd al-Nāṣir (r. 1956-1970) formed and led a nationalist, anti-imperialist 
movement which represented a significant change in Arab political discourse. 
For reasons relevant to the boundaries of this research, the year of this 
revolution, 1952, is considered an end point for the investigation. Among these 
reasons is the consistency of the data, in that the research is confined to 
investigating the vocabularies of freedoms and rights over periods that share 
similar political features; as such, the focus is on the period of the monarchy 
under the Muḥammad cAlī dynasty. Beginning with the cAbd al-Nāṣir regime, 
Egypt witnessed a radical political transition, which has had a huge impact on 
other areas such as social life, economics, the media and language. All of these 
factors and their associated changes are reflected in the language. For 
example, nationalism is a key concept in the period after 1952. Because of this 
different focus, the years of cAbd al-Nāṣir’s regime deserve to be analysed and 
studied separately, with attention paid to the vocabularies of nationalism, as 
Naṣr (1990) has done (see Section 11.3 ). 
The procedures by which the data were collected, selected, categorised, and 
distributed along the timescale under consideration, as well as the method of 
analysis, will be the main concerns of the next chapter. 
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 The source of historical events in this section is mainly al-Rāfi
c
ī (1959/1989c) unless noted 
otherwise. 
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CHAPTER FOUR 
Research Methodology 
4.0.  Introduction 
The purpose of this chapter is to discuss the methodology that was adopted in 
order to arrive at answers to the research questions set out in Chapter One. 
The aim of this discussion is twofold; the first section examines how the corpus 
was established in terms of data collection, selection, and categorisation, while 
the second section establishes the methodology adopted in the analysis of the 
data.  
4.1.  The corpus 
In Chapter One, it was noted that the historical approach to semantics, which 
was adopted in this research, involves an empirical examination of the 
vocabularies under consideration. This examination requires consulting relevant 
texts from a specific historical period to track changes in meanings over time, 
according to how writers used the terms. Before beginning this research, a 
systematic procedure for collecting and using the corpus must be developed 
and applied. 
Collecting the corpus is one means of inquiry into the field of diachronic 
semantics. Trask (1999) defines corpus as “a body of spoken or written texts in 
a language which is available for analyses” (p. 60). Similarly, McEnery and 
Wilson (2011) define the term as a collection of texts on which a target-oriented 
process of linguistic analysis is undertaken (p. 29). Svensén (2009) agrees and 
makes the point that in linguistics, the term ‘corpus’ is used to communicate two 
types of meanings: old and modern. The former refers to “a (complete) 
collection of (as to origin, content, etc.) interrelated texts” (p. 43). The modern 
meaning is connected with the process by which a certain collection of linguistic 
material is selected according to specific criteria and viewed as the source of a 
target-oriented linguistic inquiry (Svensén, 2009). The corpus is crucial for the 
study of semantics since it “can provide detailed empirical evidence” for the 
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behaviour of vocabularies (Stubbs, 2007, p. 127). This type of corpus should be 
‘representative’ – i.e., it should include a ‘representative sample’ from an 
assortment of selected data “which provides us with as accurate a picture as 
possible of the tendencies of that variety” (McEnery & Wilson, 2011, p. 30), so 
as to be able to reach conclusions about the linguistic behaviour of the 
phenomenon and to generalise these findings (McEnery & Hardie, 2012, pp. 8-
11; Rundblad, 2015, p. 1; cf. Stubbs, 2005, pp. 220-226). 
The current research has established an Arabic corpus which represents the 
vocabularies (i.e., terms and expressions) of freedoms and rights used in 
Egyptian political writings during the period between 1869 and 1952, with the 
goal of tracing the semantic changes involved. In looking for a suitable corpus 
to use for this study, I found that none existed, so it was necessary to create a 
new one. None of the currently available Arabic corpora provides the type of 
data required to address the research gaps highlighted above or to answer the 
questions that the research sets out to answer.22 
Biber, Conrad and Reppen (1998) argue that “designing a diachronic corpus 
can be even more complicated than a synchronic corpus” because the 
researcher must consider not only size and representation of variation, but also 
the “parameter of time that must be adequately represented” (p. 251). In order 
to meet these challenges and establish a representative corpus, a number of 
procedures pertaining to the model of periodisation, sources of data, data 
collection procedures, and selection criteria were established. 
4.1.1.  The periodisation of data 
The issue of periodisation has to do with the chronological division of the data, 
and the model of periodisation adopted may vary among researchers who adopt 
diachronic approaches. Some divide the data according to a neutral model by 
using time units, such as years, decades, or centuries, as stopping points, 
whereas others choose significant historical events or political regimes as 
starting and/or stopping points. In addition, there are process-oriented models 
that use historical or physiological cycles, depending on the subject, such as 
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 For surveys on available Arabic corpora, see (al-Sulaiti, 2010; Zaghouani, 2014). 
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those involving life cycles (Orr, 2005). Ultimately, the decision rests with the 
researcher. 
In her study of Jamāl cAbd al-Nāṣir’s discourse, Naṣr (1990) provides a unique 
example of a researcher using her judgement. She creates a combined model 
of periodisation that considers both the historical and political events that 
occurred in a specific period (e.g., the triple aggression on Egypt in 1956, the 
break up in 1961 of the political union between Egypt and Syria, and the military 
defeat in the Six Day War of June 1967) and the different policies that cAbd al-
Nāṣir adopted during this time (e.g., concerning Arab unity in 1953 and Arab 
cooperation over Palestine in 1963-1966). These historical and political events, 
states Naṣr (1990), had an impact on the policies that cAbd al-Nāṣir adopted at 
different stages (pp. 65-74), but she admits that this periodisation, “like all 
periodisation models, is still not completely satisfactory or free from points of 
disagreement” (p. 69) (see 2.3.3). 
I have chosen to periodise the data of this research according to political 
events, in particular, the revolutions of the time. By definition, political 
revolutions that have widespread public support are motivated by people’s 
needs for human rights and freedoms, and these demands have significant 
repercussions on the social and cultural life of the country. Language – like 
other aspects of the society – is affected, just as language itself is an agent of 
change. Texts are expected to reflect within them words depicting human rights 
and calls for freedom, and parallel to the events occurring in society, the 
meanings of these words will change over time. 
There are four stopping points in the current study: 
1) Al-Ṭahṭāwī’s texts – published between 1869 and 1973 – which include 
the first appearance of the term ḥurriyyah (freedom), as well as other 
terms for freedoms and rights, in the modern sense. 
2) The cUrābī Revolution between 1879 and 1882; it reached its peak in 
1881. 
3) The Revolution of 1919. 
4) The revolution of July 1952. 
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The data are organised chronologically, as shown in Table 4.1, and then divided 
into three sub-corpora that are similarly organised; each corpus deals with the 
data of one period. 
Number Period Years  
First Al-Ṭahṭāwī’s writings 1869-1873 
Second From the cUrābī 
Revolution until prior to 
1919 
1879-1918 
Third From the Revolution of 
1919 until the end of 
1952 
1919-1952 
Table 4.1: The three sub-corpora created in this research 
4.1.2.  Sources of data 
The data were collected from three main sources:23 
 Texts from Rifācah al-Ṭahṭāwī’s complete works, published between 
1869 and 1873. All these works are published in a five-volume book 
entitled Al-Acmāl al-kāmilah li Rifācah Rāfic al-Ṭahṭāwī [The complete 
works of Rifācah Rāfic al-Ṭahṭāwī], ed. Muḥammad cAmārah, Cairo, 2010 
(see al-Ṭahṭāwī, 1869/2010a, 1873/2010b). 
 Political articles written by Muḥammad cAbduh and published in Al-
Waqā’ic Al-Miṣriyyah newspaper between 1880 and 1882. These articles 
are found in the first volume of a five-volume set entitled Al-Acmāl al-
kāmilah li al-imām al-shaykh Muḥammad cAbduh [The complete works of 
Muḥammad cAbduh], ed. Muḥammad cAmārah, Cairo, 1993 (see cAbduh, 
1993). Also see the practical limitations mentioned in 4.1.3.3 below.  
 Political articles from a variety of writers published in Al-Ahrām from the 
date of the first issue, 5 August 1876, through the end of 1952. 
                                              
23
 Note that these three sources do not correspond exactly to the three time periods covered in 
this thesis. 
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4.1.3.  Procedures of data collection 
The data were not available in an electronic format which would allow 
searching, nor were they accessible online, so the collection process had to be 
undertaken manually.  
The political articles published in the newspaper Al-Ahrām are available on 
microfilm from Al-Ahrām Foundation’s Microfilm Centre, which includes archives 
of Al-Ahrām from the first issue on 5 August 1876 up to the present time. 
Hence, the archival work was conducted in person in Cairo between 15 June 
and 2 July 2012, and again between 20 and 29 June 2013.24 During the Cairo 
visits, the time was spent browsing articles and identifying relevant data; after 
closer inspection of the articles, more than one thousand pages of the 
newspaper were collected. Back in England and Kuwait, the data from these 
pages were selected according to the criteria listed below. The process of 
collecting the articles involved the following procedures. 
4.1.3.1 Al-Ahrām index: [Kashshāf Al-Ahrām] 
Issues of the newspaper published from 1 January 1892 through the end of 
1952 were indexed according to year and ordered alphabetically according to 
subject and/or names of the contributors. The index included the names of 
contributors along with the individual titles of their articles. 
In order to identify a representative sample of Egyptian political writings, it was 
necessary to identify those who made important contributions to Egyptian 
society in the period under consideration, and who wrote articles in Al-Ahrām 
related to freedoms and rights. Four Egyptian academics were consulted for 
suggestions about the prominent figures in the given period; they were: 
Muḥammad cAmārah,  an intellectual  figure of Islamic moderniser ideology; 
Sacad Maṣlūḥ, a professor of Arabic linguistics at Kuwait University; cImād Abū 
Ghazī, a human rights activist and professor of Archival Studies at the 
                                              
24
 Both times, the data collection was cut short due to the political situation in Cairo. The first 
trip coincided with the second and final stage of presidential elections, held on 16 and17 June 
2012, while the second stage of fieldwork coincided with large protests against President 
Mūrsī on 30 June 2013. The largest of these protests took place relatively close to the Al-
Ahrām Foundation, and the huge demonstrations and congestion of traffic and people made 
it difficult to access the Microfilm Centre. 
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University of Cairo, former Minister of Culture and former secretary general of 
the Supreme Council of Culture in Cairo; and Muḥammad al-Jawādī, a historian 
and member of the Academy of Arabic Language in Cairo, the Supreme Council 
of Journalism, and the National Council of Human Rights. 
References in biographical books were also searched to find Egyptian figures 
who were described as influencers in political, social, and cultural life in modern 
Egypt between the nineteenth century and the revolution of 23 July 1952. 
Among these books was an encyclopaedia al-Muṭīcī (1997) entitled Hādhā al-
rajul min Miṣr [This Man is from Egypt], which contains biographies of ninety 
Egyptian figures who contributed to different aspects of Egyptian life. A list of 
names was drawn up and then narrowed down to those who had written in Al-
Ahrām. Table 4.2 lists the twenty-five writers who were identified in the full index 
of their articles in Al-Ahrām.  
No. Writers  Orientation 
1 Muṣṭafā Kāmil (d. 1904) Politician, nationalist activist  
2 Muḥammad cAbduh (d. 1905) Islamic intellectual 
3 Qāsim Amīn (1908) Islamic modernist intellectual and 
social reformer 
4 Aḥmad cUrābī (d. 1911) Revolutionary leader  
5 Malak Ḥanafī Nāṣif (d. 1918) Feminist  
6 Amīn al-Rāficī (d.1927) Lawyer, nationalist and politician 
7 Sacd Zaghlūl (d. 1927) Nationalist, revolutionist and 
statesman  
8 Aḥmad Zakī (d. 1934) Islamic scholar in Arab and Islamic 
studies, translator, and 
archaeologist 
9 Maḥmūd cAbbās al cAqqād (d. 
1946) 
Writer, intellectual and politician 
10 Hudā Shacrāwī (d. 1947) Nationalist and feminist 
11 Nabawiyya Mūsā (d. 1951) Feminist and social activist 
12 Aḥmad Amīn (d. 1954) Islamic moderniser writer 
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13 Maḥmūd cAzmī (d. 1954) Political and journalist 
14 Muḥammad Ḥusain Haykal (d. 
1956) 
Writer and politician 
15 Salāmah Mūsā (d. 1958) Socialist, intellectual  
16 Ismācīl Maẓhar (d. 1962) Liberal intellectual  
17 Muḥammad Tawfīq Diyāb (d. 
1963) 
Nationalist, activist and journalist  
18 Aḥmad Luṭfī al-Sayyid (d. 1963) Liberal, philosopher, political 
19 Ḥāfīẓ cAfīfī (d. 1964) Politician, minister and ambassador 
20 Muṣṭafā al-Naḥḥās (d. 1965) Political figure, Prime Minister 
21 Munīrah Thābit (d. 1967) Politician, lawyer and feminist 
22 Ṭāhā Ḥusayn (d. 1973) Writer and intellectual 
23 cAzīz Mīrhim  Politician and democratic activist 
24 Fikrī Abāẓa (d. 1979) Writer and lawyer 
25 cĀ’shah cAbd al-Raḥmān (d. 
1998) 
Academic researcher of Islamic 
studies, social activist and journalist 
Table 4.2:  Contributors to Al-Ahrām whose full set of articles (published between 1892 and 
1952) I browsed  
The relevant articles were ordered from Al-Ahrām Microfilm Centre, where they 
scanned each article to a PDF or TIF (i.e., image file) and saved them to a CD. 
From the articles retrieved, more than one thousand were saved for further 
selection. 
4.1.3.2. Al-Ahrām Foundation books 
Articles published before 1892 were not included in the index, but Al-Ahrām 
Foundation has published books that offer important information about 
significant articles from that early period which discuss major issues in Arab and 
Egyptian society. These articles cover different topics ‒ including politics, 
economics, sociology, religion, literature, arts and science ‒ that were 
addressed by leading figures. Among these books are: 
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 Shuhūd al-caṣr: Al-Ahrām 110 maqālāt wa 110 acwām: 1876-1986 
[Witnesses of the era, Al-Ahrām 110 articles and 110 years: 1876-1986]. 
This sample of articles, selected from “more than 36,000 issues of al-
Ahrām… of three million pages”, is described in the introduction to the 
book as “a representative sample” of the articles that “truly represents 
Egyptian and Arab thought” (Markaz Al-Ahrām lil-Tarjamah wa al-nashr, 
1986, p. 8).  
Among the 110 articles, only two were published prior to 1892. Although 
these two articles are written by leading Egyptian revolutionary figures 
Muḥammad cAbduh and Aḥmad cUrābī,25 neither one includes 
vocabularies having to do with freedoms and rights or any related topic. 
 A series of Al-Ahrām books entitled Al-Ahrām: Dīwān al-ḥayāt al-
mucāṣirah [Al-Ahrām: The record of contemporary life], written by Yūnān 
Labīb Rizq (see Rizq, 1995).  
They include a survey of the main subjects and issues discussed in the 
newspaper between 1876 and 1934, as well as a list of significant 
contributors and information about important articles and where to find 
them. Each volume includes an index of subjects and names. Sixteen 
volumes of the series were accessible in the library of Al-Ahrām 
Foundation; three of these volumes concerned the period prior to 1892, 
but no relevant articles were found.26 
4.1.3.3. Random selection procedure 
In addition to the search procedures above, issues of Al-Ahrām were randomly 
selected in the following manner: 
                                              
25
 
c
Abduh’s article introduces the importance of Al-Ahrām newspaper, while 
c
Urābī’s article 
introduces the role of charity societies in the society. Neither were relevant to this research. 
26
  Muḥammad 
c
Abduh published a series of twelve articles in Al-Ahrām between 1876 and 
1877; they were mainly concerned with education, which was his main area of concern at that 
time (Rizq, 1995, pp. 55-61). I browsed the full twelve issues, but the other articles published 
in those issues were not relevant to the topic of freedoms and rights either. 
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The full issues of Al-Ahrām from 1880 to 1950 were ordered, requesting issues 
from every fifth year (e.g., 1880, 1885, 1890, 1895, 1900, 1905, etc. ‒ fifteen 
issues in total). This strategy was adopted because the newspaper’s first issue 
of the decade or mid-decade might be expected to include reviews or surveys of 
main events from the previous year, as well as articles discussing the nation ’s 
concerns and aspirations for the future. 
The microfilms from the years between 1876 and 1891 were browsed in a 
random manner. The issues of each year are on one or sometimes two rolls of 
films in the Al-Ahrām Microfilm Centre. Three films from each five-year period 
were randomly selected and reviewed. 
A full index of twenty-five of the writers in Al-Ahrām (those listed in Table 4.2) 
was requested. Each page of the index included three columns, and if these 
pages suggested other articles that might be related to the topic, those articles 
were also ordered. 
For any particular article, the full page of the newspaper was received as a PDF 
or TIF file saved to a CD. Some of these pages contained additional articles 
related to the topic of freedoms and rights. 
Before proceeding to the next section, which addresses procedures that applied 
to selected data, the conceptual limitations involved in the data collection must 
be addressed. 
‒ Practical limitations 
Many of the articles published in Al-Ahrām prior to 1892 (which have not been 
covered in the Al-Ahrām index) were by non-Egyptian writers. Al-Ahrām itself 
was founded by two Lebanese journalists, the Taqlā brothers, and the first 
generation of its editors were not Egyptian either; this reflects the Lebanese 
influence on the newspaper in the early period (Rizq, 2001, pp. 99-100; Ṭarrāzī, 
1914b, pp. 51-53). Within the scope of this research, only one genre of texts is 
considered: political texts, especially newspaper articles, written by members of 
an educated Egyptian elite (including intellectuals, reformers, authors, activists, 
politicians, and others). Only Egyptian writers were considered because they 
were more likely to be involved in the sociopolitical context constructed through 
the language of the period. Also, to maintain consistency, consulting other Arab 
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writers would have meant having to establish a representative sample of those 
writers, which was not practical due to limitations of time and otherwise, 
although it might be usefully undertaken in future research. 
Other practical limitations involved in the data collection included: (1) the 
unavailability of the data in electronic form, which prevented searching for the 
relevant vocabularies; and (2) self-funding of the data collection expenses. 
There were, in fact, other reasons for limitations on the availability of data. One 
was that political articles were not an important feature of the newspaper in the 
1870s and 1880s, when it consisted primarily of editorials, foreign and local 
news reports, readers’ letters, announcements and commercial news. 
Many of the articles of that period are not primarily concerned with the issue of 
human rights, and they do not always include the relevant terms on freedoms 
and rights. This absence may be an indication of the main cultural and national 
concerns of the society at that time, and the relevant articles enable 
understanding of the changing direction of ideas and concerns. 
To fill the gap in the availability of relevant articles in Al-Ahrām in this early 
period, the decision was taken to consult another source, namely, Muḥammad 
cAbduh’s political articles published in Al-Waqā’ic Al-Miṣriyyah newspaper 
between 1880 and 1882.  
4.1.4.  The selection of the data  
Two types of terms were examined:  
1) terms and expressions that convey several types and categories of 
freedoms to which people are entitled; these are defined by expressions 
collocated with the term ḥurriyyah (freedom), such as ḥurriyyah 
shakhṣiyyah (personal freedom), ḥurriyyah dīniyyah (religious freedom), 
ḥurriyyat al-mar’ah (women’s freedom), and so on;  
2) terms and expressions that convey several types and categories of rights 
to which people are entitled; these are defined by expressions collocated 
with the term ḥaqq (right) or ḥuqūq (rights), such as ḥuqūq madaniyyah 
(civil rights), ḥuqūq siyāsiyyah (political rights), ḥuqūq al-raciyyah 
(subject’s rights), and others. 
94 
 
After a total of 1,063 collected pages of Al-Ahrām newspaper were reviewed, 
the articles that included these terms were selected. Those were then narrowed 
down to texts using a semantic perspective. In other words, the texts chosen 
had “strategic importance for the method of semantic analysis.” In the view of 
(Izutsu, 1959/2010), “There are, roughly speaking, seven cases in which any 
passage clearly assumes a strategic importance for the method of semantic 
analysis” (p. 37); texts are considered significant when the surrounding words 
contribute to understanding the meaning of the term under consideration. These 
cases occur when:  
1) the passage includes an explicit explanation or definition of the term’s 
meaning;  
2) the passage includes synonyms for the term under examination – i.e., 
“words or expressions that have the same meanings in some or all 
contexts” (O’Grady, 1996, p. 269);  
3) the passage includes an opposite or contrasting meaning of the word 
under consideration;  
4) the word is defined by its negative meaning;  
5) the semantic field  can be employed in the analysis of the meaning;  
6) the rhetorical device of parallelism can be employed in understanding 
the meaning of a word; and  
7) the orientation of the meaning intended by the usage of the term is 
beneficial to analysis of the meaning (e.g., some terms are used with 
religious or non-religious implications, and it helps to know this)  
(Izutsu, 1959/2010, pp. 37-41). 
It should be noted that the current research does not adopt Izutsu’s (1959/2010) 
approach in its entirety; it has been modified to produce an approach more 
suitable for the political texts and the requirements of the research. According to 
this modified approach, the texts considered are those that are of ‘strategic 
importance’ and that contribute to understanding the meaning of the term. This 
approach includes the following situations: 
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(1) The text provides a direct explanation of the term under 
consideration. For example, in some cases, al-Ṭahṭāwī provides a 
definition of the terms of rights and freedoms. 
(2) The text provides as examples types of actions or entitlements that 
constitute a particular type of freedom or right. For instance, the writer 
may provide examples of the kind of action that falls under a type of 
freedom discussed in the text. 
(3) The text includes associated words that have nearly the same 
meaning as the main word under consideration in a particular context. 
Many texts include a pair of words that are usually or regularly used 
together in the same context. To examine this semantic relationship, 
we can exchange the two words in the same paragraph and context; 
if they both convey almost the same meaning, then we can describe 
these two words as synonyms (Izutsu, 1959/2010, p. 37). An example 
is the two terms: ḥurriyyah (freedom) and istiqlāl al-tāmm (complete 
independence). In some cases, if these two terms can be used to 
convey the same meaning, this indicates that the meaning of freedom 
– in this particular context – is a state liberated from dependence. 
(4) The negative meaning of the word is presented. Some writers may 
define the word by a negative meaning, by determining semantic 
features that are not included in the meaning of the term. One clear 
example is this definition provided for the term ḥurriyyah (freedom) in 
classical dictionaries: “khilāf al-riqq” (opposite of enslavement) 
(Maḥrūs & Sulaymān, 2000b, pp. 218; Ibn Manẓūr, 1290/1968a, p. 
177). This suggests that freedom is the antithesis of slavery; thus we 
understand what freedom means and what it cannot mean. This type 
of definition provides an insight into some aspects of the word’s 
meanings (Izutsu, 1959/2010, p. 39). 
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4.2.  The method and application of semantic analysis 
This section discusses the methods applied in the analysis of the terms and 
expressions of freedoms and rights and provides an explanation of the 
principles of semantic analysis. 
As mentioned earlier, a central part of the diachronic method is tracing the 
changes that have occurred not only in the individual terms (of freedoms and 
rights) at different points in time, but also in the whole pattern of vocabularies. 
Therefore it is important to apply a twofold model of analysis that includes 
analysis of the meanings of the individual terms, and analysis of semantic fields 
of freedoms and rights. This allows the identification of the vocabularies that are 
used in the texts of each period, the mapping of the types of entitlements to 
which these vocabularies refer, and the tracing of the manner of change of 
these terms and the entitlements to which they refer, in the interest of 
determining the world view of the notion of freedoms and rights over this 
historical period. 
4.2.1.  The analysis of individual terms 
The semantic analysis of a term ’s meaning requires an investigation of what the 
term actually refers to, based on a description of its semantic features. This can 
be achieved by examining “any ‘quality’ or ‘component part’ of an element which 
may serve as the basis for describing regular patterns” (Hartmann & Stork, 
1973, p. 83). This procedure is considered suitable for analysing the meanings 
of individual terms (Geeraerts, 2010, pp. 70-80; Nida, 1979, pp. 32-34; Ullmann, 
1973, pp. 34-39). 
In the case of vocabularies of freedoms and rights, which mainly involve 
practices and actions to which people are entitled, these ‘entitlements’ serve as 
semantic features. To determine the meaning of a term involving freedoms or 
rights, we must determine the entitlements implied by the term. For example, 
the term ḥuqūq al-mar’ah (women’s rights) in texts published in the 1900s may 
refer to education, work and being unveiled, whereas the same term in texts of 
the 1920s may refer to political rights such as the right to vote and to stand for 
election. This change in the range of entitlements, in fact, reflects a change in 
meaning (see Sections 7.2.4 and 9.2.7). 
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4.2.1.1. Model of the analysis of individual terms 
To establish an appropriate method for semantic analysis of the individual 
terms, the following procedures, inspired by the methodology of Agius (1984), 
are followed:  
1) a citation (in Arabic) and translation of the paragraph that includes 
the term;  
2) an analysis of the linguistic (semantic) and cultural context, so as 
to identify and understand how the term was actually used; and 
3) a discussion of the term to determine the range of entitlements of 
each type of freedom, to allow tracing of the changes that accrue 
to the meanings in later stages (p. 188). 
 Citation and translation of the paragraph that contains the term 
The intended meaning of terms freedoms and rights is not always apparent (or 
explained directly) in the texts, although al-Ṭahṭāwī provides some insight by 
using examples. On the other hand, the articles in Al-Ahrām and Al-Waqā’ic, 
because of their journalistic style, are less helpful because the focus is on 
discussing current issues rather than on definitions or theoretical explanations 
of meanings.  
Therefore, analysing the texts requires a method for uncovering what the term 
actually is meant to refer to, with as few as possible assumptions based on our 
present understanding of the term’s meaning (Izutsu, 1959/2000, p. 12). This 
dissertation cites the original Arabic text first, then provides an English 
translation, and finally discusses the original text. This sequence enables the 
English-speaking reader to understand the discussion, but it should be noted 
that the translation may not fully reflect the meaning, and that, in fact, the 
analysis of the original text occurs before it can even be translated. 
The linguistic context and the cultural context 
Context is a central concept in linguistic analysis, since “the nature of word-
meaning is such that quite often  it cannot even be properly conceived, let alone 
defined, without the support of the context” (Ullmann, 1951, p. 62). In linguistics, 
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there are two types of context; the linguistic context (of a written text) refers to 
the conjunction of words or expressions surrounding a certain lexical item, while 
the cultural context refers to “non-verbal elements of the situation, and the wider 
influence of social setting and cultural background” (p. 61). In this sense, is 
involved “features of the external world” (Hartmann & Stork, 1973, p. 52). 
As Izutsu (1959/2010) states, the linguistic context is of “a strategic importance” 
for the semantic analysis, as is the cultural context, in order to attain “the full 
understanding” of the meaning (Ullmann, 1951, p. 61). In explaining Firth’s 
“Theory of Meaning”, Lyons (1966) points out that we must consider not only 
the surrounding words but also the norms of the society and the role the writer 
plays; this may involve his or her personal traits, activities, profession, or 
memberships in social or political institutions. he further states that “these 
features are not of course ‘given’ in the data, but must be ‘abstracted’ from it by 
a careful study of the contrasts that hold between utterances in the same or 
different contexts of situation” (p. 289). 
For example, when Muḥammad cAbduh refers to labourers’ rights, his use of the 
term ḥuqūq al-camal (the right to work) cannot be understood without 
understanding what types of professions and jobs existed in his time, the 
existing laws regulating work, and so on. This is important because the 
entitlements that he has in mind are likely to be different from what we think of 
today. 
The approach adopted is to analyse the cultural context by identifying the 
events that the term in question refers to. This involves taking into account:  
 the cultural features that influence the writer’s views, such as his 
economic status, religious background, and life experiences; and 
 the significant events during that period, as well as political and social 
circumstances involved in the production of the text. 
Discussion of the term 
After the citation of the term and an analysis of how it is used in the text, its 
meaning is discussed as follows: 
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The semantic features of the term are determined by identifying the types of 
actions and entitlements associated with it. For example, what types of action 
were referred to by the term ḥurriyyah siyāsiyyah (which may be translated as 
‘political freedom’, but does not actually refer to our current understanding of 
that term)? Using another example, ḥuqūq al-mar’ah (women’s rights), we see 
that the semantic meaning changes according to the text and time period; Table 
4.3 shows hypothetical examples of its meaning at different points in time. 
Period Meaning  
First The term does not exist or is not mentioned. 
Second The right to educate and learn; the right to unveil. 
Third  The right to vote and stand for election; the right to initiate 
divorce. 
Table 4.3: Simplified example of the change in the meaning of the term ḥuqūq al-mar’ah at 
different points in time27 
Another example, illustrated in Table 4.4, is the change in the meaning of the 
term ḥurriyyah siyāsiyyah, which does not always refer to ‘political freedom’ 
although we translate it that way now. 
Period Meaning  
First The right of individuals to personal ownership of their properties. 
Second The right of the educated male elite to vote and express political 
opinions. 
Third  The right of males and females, educated or not, to vote, stand 
for election, and engage in other political practices. 
Table 4.4: Simplified example of the change in the meaning of the term ḥurriyyah siyāsiyyah 
at different points in time28 
                                              
27
 Actual examples of the entitlements referred to by the term over the periods of time can be 
found in Sections 7.2.4, 8.1.4, 9.2.7, 10.1.5. 
28
 Actual examples of the entitlements referred to by the term over the periods of time can be 
found in Sections 5.2.7, 6.1.7, 7.2.5, 8.1.5, 9.2.8, 10.1.6.  
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4.2.1.2. Types of semantic change involving individual words 
When comparing the meaning conveyed by a term over different time periods, 
different aspects of semantic change can be examined (cAbd al-Tawwāb, 1995, 
pp. 194-200; Anīs, 1984, pp. 152-167; Geeraerts, 2010, pp. 25-41; Murray, 
1996, pp. 344-346; Riemer, 2010, p. 372-377; cUmar, 1998, pp. 243-250). 
a) Expansion of meaning 
The meaning of the word is extended to become broader than the older 
version. In the case of terms of freedoms and rights, it is said to occur 
when the entitlements intended by the term develop and become wider 
as time passes. When this occurs, the old meaning of the term may fall 
out of use, or it may remain. 
b) Narrowing of meaning 
In contrast to expansion, the meaning of the term narrows and becomes 
restricted to use primarily in special situations. With terms of freedoms 
and rights, narrowing of the meaning may occur when entitlements 
become fewer than those understood in the old meaning. 
c) Amelioration of meaning 
The meaning of the term is more valued or “(more) positive” than before 
(Geeraerts, 2010, p. 28). For instance, taḥrīr al-mar’ah (liberation of 
women) acquires a more elevated meaning when Qāsim Amīn, a social 
reformer espousing Islamic modernising ideology, uses it as the title of 
his noteworthy book, published in 1899. He promotes the rights for 
women that were encouraged, by religious teaching and cultural values, 
as being beneficial for the society and for the lives of individuals. 
Previously, the term had a negative connotative meaning and was used 
by conservatives who were against women’s engagement in public life. 
d) Pejoration of meaning 
This occurs when a “(more) negative” meaning is conveyed by the word 
(Geeraerts, 2010, p. 28). For example, the term siyāsah (politics) has 
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been used in texts as a forbidden word referring to the power that 
prevents people from demanding their rights (see Section 9.2.8). 
This method of analysis is intended to produce lists of vocabularies of freedoms 
and/or rights for each period, illustrating how each term has changed over time 
and how its meaning has expanded or narrowed, and become more or less 
positive. After these lists are generated, the next step is to analyse the semantic 
fields. 
4.2.2.  Analysis of the semantic field 
Given that the semantic field is a structurally systematic organisation of 
semantically related vocabularies, the terms of freedoms and rights of each 
period will be listed to reflect different categories of terms. These categories are 
not pre-established, so they do not necessarily follow any particular standard of 
human rights. Table 4.5 provides a brief hypothetical example of how the terms 
which constitute the semantic field are constructed into a table. 
From this table, we can see that the first row specifies the main categories of 
the terms of freedoms and rights that are expressed in a certain period, and 
under each main category is a list of terms that belongs to this field. The terms, 
as well as the vocabularies, can change over different periods.  
Personal 
freedom/rights 
Intellectual 
freedom/rights  
Economic 
freedom 
Political 
freedom / rights 
ḥurriyyah 
ṭabciyyah 
(instinctive 
freedom)  
ḥurriyyat al-’ārā’ - 
(freedom of 
expressing 
opinions) 
ḥurriyyat al-tijārah  
(freedom of 
trade) 
ḥuqūq siyāsiyyah 
(political rights) 
ḥurriyyah 
shakhṣiyyah  
(personal 
freedom) 
 ḥurriyyat al-
milāḥah wa al-
siyāḥah (freedom 
to travel by sea 
and land) 
 
ḥurriyyah 
madaniyyah (civil 
freedom) 
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Table 4.5: Simplified example of how the terms which constitute the semantic field are 
constructed29 
4.2.2.1 Types of semantic change involved in semantic fields 
The following procedure, inspired by Naṣr (1990), explains the two central types 
of changes that can be examined in semantic fields (pp. 127-131, 212-217, 280-
282): 
a) Expansion of the field:  
Expansion in the semantic field occurs when an additional meaning 
emerges in the same category as the existing term. For instance, the 
sub-semantic field of political freedoms and rights in the early period 
includes only one term, which conveys the right to own property, 
whereas in a later period, the same sub-semantic field is expanded to 
include new terms conveying the right to vote and to stand for election. 
b) Narrowing of the field: 
Narrowing refers to the decrease in terms that constitute the semantic 
field.  
The change (addition or loss) in the terms of freedoms and rights supports the 
idea that expansion reflects an associated expansion of actual freedom/rights; 
in contrast, the narrowing refers to a decrease in the vocabularies that is 
matched by a decrease in actual freedom and/or rights.  
Hence, the expansion or restriction reflects the development, change or 
transition in the freedoms and rights in the society. The freedom entailed by 
semantic field expansion in a specific period may indicate the freedom that 
people enjoy in the society, or it may at least reflect awareness campaigns and 
activism addressing the concept of freedom. On the other hand, the retraction in 
the semantic field of freedom is likely to signify limitations on freedom in that 
period. 
                                              
29
 Constructed examples can be found in Tables 6.1, 8.1, 10.1.   
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The discussion and analysis highlight the cultural and political factors that may 
have contributed to the addition and loss of the terms in the semantic field. 
The discussion of the vocabularies is broken down into three chronological 
periods, and the vocabularies of the three periods are discussed synchronically 
in Chapters Five, Seven, and Nine respectively. Each discussion is then 
followed by an analysis of the world view of freedoms and rights in the same 
period, in order to demonstrate how the text reflects specific perceptions and 
how these perceptions changed or were maintained over time. 
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CHAPTER FIVE 
Discussion of Terms of Freedoms and Rights in the Texts of 
the First Period (al-Ṭahṭāwī’s Writings 1869-1873) 
5.0.  Introduction 
This chapter discusses the terms of freedoms and rights found in the first 
period, in selected texts of al-Ṭahṭāwī’s writings. As mentioned in the previous 
chapter, the discussion of the terms is based on the methodological model 
adapted from Agius (1984): first citing the Arabic passage that contains the 
relevant term, then providing an English translation of the passage, analysing 
the cultural and linguistic context to understand its use in context, and finally, 
discussing the term with an interest in determining the scope of rights intended 
by it. 
After the vocabularies are discussed, the following chapter analyses the world 
view of freedoms and rights as reflected in the texts of this period, in order to 
show how the notion was perceived and understood in this early period. 
This process helps to demonstrate al-Ṭahṭāwī’s view of freedoms and rights, 
and to enable assessment of his actual contribution in introducing and 
developing ideas of freedoms and rights in Egypt at that time. 
5.1.  The cultural context of al-Ṭahṭāwī’s writings in the first 
period30  
Al-Ṭahṭāwī was seen as one of the first of the so-called ‘enlighteners’ who was 
open to exploring new ways of thinking and understanding the world (cAllām, 
1960; Ḥasan, 1960; cAmārah, 2009; Ṭāhīr, 2011; cf. Kawtharānī, 2011). His 
writings reflect this influence, and the notion of freedom was one idea that he 
                                              
30
 Section 3.1.2 provides an overview of the geopolitical context in which the texts were 
produced. This includes political events as well as other cultural factors that have a potential 
influence on understanding the terms of freedoms and rights. Hence, it is important to remind 
the reader that the cultural context provides the grounds for making sense of the texts. 
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wanted to re-examine; he also wanted other Arab intellectuals to reconsider the 
implications and meanings of freedom. 
Al-Ṭahṭāwī, who came from a culturally and religiously well-educated 
background, wanted to expose his Arab readers to new possibilities and new 
ways of thinking, at a time when Egypt was going through a print and literacy 
revolution and the literate audience was likely to grow. This cultural environment 
provided him with an opportunity to articulate his ideas. 
In his book Manāhij al-albāb al-Miṣriyyah fī mabāhij al-’ādāb al-caṣriyyah 
[Egyptian approaches to the pleasures of contemporary arts],  first published in 
1869, al-Ṭahṭāwī (1869/2010a) puts forward his theoretical views and what he 
sees as a new approach to the development of modern Egypt in several 
disciplines, including economics, politics, sciences, and education. These 
theoretical views are (collectively) considered the foundation of modern Arab 
thought (Ḥijāzī, 1974). In fact, this book has been described as one that 
synthesises al-Ṭahṭāwī’s thoughts (Qaranī, 2006, pp. 63-64) in a form which 
uniquely combines influences from his education and classical background, on 
the one hand, with his experiences and interaction with Europe, on the other. 
He dedicates the concluding chapter to discussing the duties and rights of the 
people who make up several classes of the society.  
In another book, Al-Murshid al-amīn fī tarbiyat al-banāt wa al-banīn [The honest 
guide to educating girls and boys], first published in 1873, al-Ṭahṭāwī 
(1873/2010b) allocates a chapter to the idea of freedom, describing it as a main 
factor of civilisation. He proposes five main categories of freedom, each of 
which is explained according to what the term expresses and what the 
limitations of each type of freedom are. The terms of these five categories, 
which will be discussed below, are: ḥurriyyah ṭabciyyah (instinctive freedom), 
ḥurriyyah sulūkiyyah (behavioural freedom), ḥurriyyah dīniyyah (religious 
freedom), ḥurriyyah madaniyyah (civil freedom), and ḥurriyyah siyāsiyyah 
(political freedom). 
In other sections of the book, he discusses the state of civilisation in the country 
and the characteristics of a modern and civilised country. These include types 
of freedom such as ḥurriyyat ibdā’ al-’ārā’ (freedom of expressing opinions), as 
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well as freedoms having to do with economics, such as ḥurriyyat al-filāḥah wa 
al-tijārah wa al-ṣinācah (freedom of agriculture, trade, and industry). 
As noted earlier, al-Ṭahṭāwī’s conception of the types of freedoms was “subject 
to cultural, religious, and political considerations” (Kawtharānī, 2010, p. 428). 
There were three main factors that influenced his understanding of freedom:  
1) His traditional religious culture. Al-Ṭahṭāwī was a Sheikh and a faqīh 
(jurist) of traditional Islamic jurisprudence (fiqh) who learned and taught 
traditional Islamic sciences at al-Azhar University in Cairo. 
2) His awareness and admiration of many aspects of Western civilisation. 
During his stay in Paris (1826-1831), studying on a scholarship awarded 
by Muḥammad cAlī as part of his project of reform to build a modern 
Egypt, he sampled different aspects of French culture, civilisation and 
sciences. He became familiar with the ideas of freedoms and rights by 
observing the consequences of the French Revolution; for instance, al-
Ṭahṭāwī read the French Constitution and the works by such important 
authors as Voltaire and Montesquieu.  
3) The political status quo in Egypt. After his time abroad, al-Ṭahṭāwī 
returned and worked as a civil servant in several institutions and 
government departments during the reign of Muḥammad cAlī Pasha (r. 
1805-1848). In the end, though, he was a bureaucrat in an authoritarian 
government where autocracy prevailed. 
These factors may have influenced al-Ṭahṭāwī significantly in regard to how he 
introduced the terms of freedom. In the view of al-cUrwī (1993), al-Ṭahṭāwī’s 
illustrations of terms of freedoms show: 
clear overlap between liberal descriptions and jurisprudence 
analyses, as if the writer is striving [his] utmost to express liberal 
ideas in a traditional jurisprudence template (p. 49).  
In the end, the constraints of a traditional system detracted from the liberalising 
influence that al-Ṭahṭāwī wished to have on his homeland. 
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5.2.  The vocabularies of freedoms and rights in Al-Ṭahṭāwī’s 
writings 
5.2.1. The central term of freedom 
Term 1: ḥurriyyah (freedom) 
روظحم ضراعم لاو حابم ريغ عنام نود نم ،حابملا لمعلا ةصخر :يه ثيح نم ةيرحلا. 
 ةئيهلل ةبسنلاب ةكلمملا فصتتف ،ةيرحلا ىلإ عجرت ةندمتملا ةكلمملا يلاهأ عيمج قوقحف
 ،رح هنأب ةئيهلا هذه دارفأ نم درف لك فصتيو ،اهتيرح ىلع ةلصحتم ةكلمم اهنأب ةيعامتجلاا
ابي ُم هاركإ لاو قياضم ةقياضم نودب ،ةهج ىلإ ةهج نمو راد ىلإ راد نم لقتني نأ هل ح ِرك ،ه
 عرشلاب دودحملا عناملا لاإ كلذ نم هعنمي لاف ،هلغشو هتقوو هسفن يف ءاشي امك فرصتي نأو
 ناسنلإا ربجي لا نأ ةيلهلأا ةيرحلا قوقح نمو .ةلداعلا هتكلمم لوصأ هيعدتست امم ،ةسايسلاوأ
 ىلع  قاعي وأ ،هدلب نم ىفني نأ لا نأو هتكلمم لوصلأ قباطم يسايسوأ يعرش مكحب لاإ ،اهيف ب
 ُيَّيض هيأر متكي لا نأو ،هدلب ماكحأب لاإ ،هيلع رجحي لاو ،ءاشي امك هلام يف فرصتلا يف هيلع ق
.هدلب نيناوقب هبتكي وأ هلوقي ام لخي لا نأ طرشب ،ءيش يف 
 (al-Ṭahṭāwī, 1873/2010b, p. 505) 
Translation [translated by the researcher except for what is in quotation 
marks, which is translated by Newman in (al-Ṭahṭāwī, 
1834/2011, p. 199fn 2)] 
Freedom is “the faculty to perform a lawful task without any 
unlawful impediment or prohibited opposition”. “The rights of all 
people in a civilised country are rooted in freedom”. From a social 
construction perspective, the country is described as an entity that 
has attained its freedom, and each of its citizens is described as a 
free person who is able to move from one place to another, and 
from one destination to another, without experiencing harassment 
or compulsion from anyone. Every citizen is allowed to act 
according to his own will, in his own time, and to function as he 
pleases. 
Nothing can prevent one’s freedom except a prohibition by Islamic 
law or politics, as would be required by the principles of a just 
country. One of the rights that come with civil freedom is that one 
should not be banished from his country, nor should one be 
subject to punishment except with due legal or political process in 
accordance with the laws of that country. One should not be 
prevented from managing his money as he wishes, nor should 
one have his assets seized except by due judicial process. 
Similarly, one should not be prevented from expressing his 
opinions, provided that what is written does not violate the laws of 
the country. 
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Cultural and linguistic context 
It may be that considering the French understanding of freedom; studying the 
French Charter of 1814; and reading a number of principal works in law, 
philosophy and politics helped al-Ṭahṭāwī to better articulate to Arab readers the 
concept of personal freedoms – namely that all human beings can have 
freedom, and that it is their right to have freedom and to act according to their 
own free will. This French understanding of freedom influences al-Ṭahṭāwī’s 
writings in various ways. One illustration of this is that he categorises freedom 
(ḥurriyyah) into five main divisions:  
 ḥurriyyah ṭabciyyah (instinctive freedom),  
 ḥurriyyah sulūkiyyah (behavioural freedom),  
 ḥurriyyah dīniyyah (religious freedom),  
 ḥurriyyah madaniyyah (civil freedom), and  
 ḥurriyyah siyāsiyyah (which may be translated as ‘political freedom’ but 
does not reflect the meaning of political freedom as we understand it 
now).  
Newman sees this division as “a clear influence from Montesquieu as he, too, 
distinguished between five freedoms” (al-Ṭahṭāwī, 1834/2011, p. 199fn 2). 
Other writers have suggested that in this division of freedoms, al-Ṭahṭāwī may 
have been influenced by the comparable division of the five main objectives (al-
Kulliyyāt al-Khams) of the Sharīcah (Islamic law),31 which are the preservation of 
religion, life, property, progeny, and mind (al-Raysūnī, 2010). 
Semantically, in this passage, al-Ṭahṭāwī describes freedom as permission 
(rukhṣah), and cAmārah notes that in al-Ṭahṭāwī’s other texts, this term is 
always used as an equivalent to the term ḥurriyyah (al-Ṭahṭāwī, 1873/2010b, p. 
505fn 1). It is important to note, however, that the meaning of rukhṣah in 
Classical Arabic is an authorisation or permission for an action that was 
previously prohibited (Ibn Manẓūr, 1290/1968b, p. 40; cf. cUmar, 1998, p. 874). 
In practice, the authorisation is ‘given’ by an authority figure. 
                                              
31
 I do not have a specific source for this, but it would be an obvious influence insofar as he was 
an Islamic scholar. 
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This selection of the term rukhṣah to describe the meaning of freedom may be 
an indication of al-Ṭahṭāwī’s concern that the rights of people be recognised as 
legal (rather than natural); i.e., that the rights are given “by virtue of decisions of 
suitably authoritative bodies within them” (Campbell, 2013), rather than being 
universal and innate (Wenar, 2015). According to this view, people acquire their 
rights according to an established system founded by a legal authority. 
Al-Ṭahṭāwī recognises that the people’s freedoms and rights should be 
protected by law, but he avoids specifying any duties or responsibilities of the 
ruling authority for ensuring people’s rights to realise their freedoms. He does 
not describe the principles of the legal system that would guarantee them, 
except to say that the laws are to be formulated by the legal and political 
legislation of the state, which should be fair and just. He confirms that the law 
governs and restricts freedoms, but he points out that the rules should be based 
on justice and equity; he overvalues justice (cadl) as the principal value that 
must be considered in all laws. Presumably he expects the relevant laws to be 
consistent with two main sources: sharc (Islamic law), and siyāsah (politics). 
Whenever al-Ṭahṭāwī states an entitlement or explains any type of freedom, he 
goes on to directly and repeatedly place limitations on it. This is reflected in the 
text above, in which each statement of a right is coupled with a statement of 
restriction (which is repeated if it was mentioned previously), as in Table 5.1. 
Statement of entitlement Statement of restrictions 
to perform a lawful task without any unlawful impediment or 
prohibited opposition 
Nothing can prevent one’s freedom  except a prohibition by Islamic law or 
politics, as would be required by the 
fundamentals of a just country 
One should not be banished from 
his country or subject to punishment  
except with due legal or political 
process 
One should not be prevented from 
managing his money as he wishes, 
nor should his assets be seized  
except by due judicial process  
One should not be prevented from 
expressing his opinions 
Provided that what is written does not 
violate the laws of the country 
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Table 5.1:  Statements of entitlements vs. statements of restrictions in al-Ṭahṭāwī’s 
definition of ḥurriyyah 
This enlightened intellectual was likely subject to political restrictions when 
producing his texts; he seems to walk a fine line between what he can and 
cannot mention explicitly. As a government employee, he had reason to be 
discreet and indirect in his choice of words. 
These considerations should be taken into account in any discussion or 
analysis of al-Ṭahṭāwī’s terms of freedoms, and the text must be carefully 
inspected to uncover what he may be implying. Nevertheless, it is important not 
to judge or criticise his understanding of these concepts according to 
contemporary norms or according to the concept of freedom found in the 
French Charter of 1814. Although the charter had an important influence on al-
Ṭahṭāwī’s thought, it was produced in a completely different context. 
This text shows how al-Ṭahṭāwī himself defined and understood freedom, and 
how he introduced the meaning of personal freedom to Arabic readers in the 
late nineteenth century. The text was undoubtedly influenced by the Articles of 
the French Charter of 1814, which he translated and discussed in his book 
Takhlīs (al-Ṭahṭāwī, 1834/2011). These Articles [translated below by Newman] 
entitled citizens to a group of freedoms, among which were the freedom of 
individual ownership and the freedom of expression: 
Article 4: Each of them is free, and their freedom is guaranteed. 
No-one can be interfered with except in accordance with some 
rights laid down in the law, in the form prescribed by it and as 
requested by the ruler32 (al-Ṭahṭāwī, 1834/2011, p. 199). 
Article 8: French people may not be prevented from expressing 
their opinions, writing them down and printing them, provided they 
are not in breach of the law, which will suppress them if they are 
harmful (p. 200). 
Article 9: All properties and lands are inviolable and no distinction 
is made between one property and another (p. 200). 
                                              
32
 Newman comments on al-Ṭahṭāwī’s Arabic translation of the word “ruler” in this article:  
 Evidently, al-Ṭahṭāwī did not quite know how to deal with the French ‘poursuivi ni arrêté’ 
(‘neither prosecuted nor arrested’), whereas he saw fit to add reference to the ruler (al-
ḥākim) (al-Ṭahṭāwī, 1834/2011, p. 199fn 2). 
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These freedoms, pertaining to individual ownership and freedom of expression, 
were guaranteed and organised in accordance with the law. Such types of 
freedom were perhaps not as finely defined in the Arabic political system as 
were political rights guaranteed by a constitution, although of course there were 
groups of rights provided to people, as in any given legal system. In the Arabic 
classical tradition, people’s rights, such as rights to ownership and private 
property, are part of traditional fiqh (Islamic jurisprudence). Egypt had no 
political constitution at that time; later, the Egyptian Constitution of 1866 
comprised eighteen Articles that regulated the establishment of the Consultative 
Assembly of Delegates and the election of its members (al-Mutawallī, 2002, pp. 
5-8; see 7.1). 
The following sections analyse the way that al-Ṭahṭāwī understood and 
explained his categories of freedoms, within the socio-historical context, in order 
to trace how this understanding changed and under what conditions. 
Discussion of the term ḥurriyyah 
In his definition of freedom, al-Ṭahṭāwī articulates what freedom means: that a 
person acts as he wishes without being stopped or prevented by the law. 
People are allowed to engage in personal activities and to have freedom of 
movement and relocation, without being harassed or constrained by anyone. 
They are free to behave as they wish on their private property, and they have 
the right not to have assets seized except as permitted by the law. In addition, 
they have the right to express opinions by means of writing and speaking; the 
right to be protected from unjust, extrajudicial punishments; and other legal 
rights. There are always constraints on these freedoms and rights as regards 
actions that are prohibited by legal and political systems, consistent with cultural 
norms. 
It is obvious, especially when he discusses freedom of personal ownership and 
freedom of expressing ideas, that al-Ṭahṭāwī was deeply influenced by the 
French Constitution, to the extent that Kawtharānī (2010) says about al-
Ṭahṭāwī’s definition of freedom in this text that it “seems to be a summary of the 
principles of human rights as expressed in the French Constitution” (p. 428; see 
9.2.2 for a discussion of the 1789 Articles of the Declaration of Human and Civic 
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Rights). It is likely that al-Ṭahṭāwī hoped to replicate these principles in his own 
nation (see 3.1.2).  
What is really important and new about this definition of freedom is that he 
considers freedom an a priori right for humans and the basis for all other human 
rights. In the view of al-cUrwī (1993), this is what sets apart the liberal concept 
of freedom from others (pp. 49-50). It appears that al-Ṭahṭāwī understood the 
liberal concept of freedom but was not committed to duplicating it exactly; 
instead, he produced a modified, more restrictive and conservative version for 
his Arabic readership. 
In summary, this first text defines freedom as permission for individuals to do as 
they wish, within the religious and political constraints of their culture and 
country. Al-Ṭahṭāwī’s use of the Arabic word rukhṣah (permission that is given) 
to define ḥurriyyah (freedom) implies a recognition of human rights as a product 
of laws rather than as a natural entitlement. He was able to produce a new, 
refined understanding of freedom within modern discourse, one in which 
freedom is given to people without obstacles or hardship, as long as individuals 
remain within the law. 
5.2.2. Terms of personal freedoms 
Term 1: ḥurriyyah ṭabciyyah (instinctive freedom)  
Text 
 اهعفد ىلع ةيرشبلا هتوقل ةقاط لاف ،اهيلع عبطناو ،ناسنلإا عم تقلخ يتلا يه :ةيعبطلا ةيرحلاف
لاو دارفلأا عيمج هيف كرتشي امم يشملاو برشلاو لكلأاك ،ًاملاظ اهعفاد ّدُعي نأ نودب  نونغتسي
اسنلإا ىلع هيف ررض لا امم ،هنع لكأ لاو ،ةمختلا لاثم زوجي لاف ،هناوخإ ىلع لاو هسفن ن
 .هنذإ نودب ريغلا ماعط لكأ لاو ،مومسلا 
(al-Ṭahṭāwī, 1873/2010b, p. 506) 
Translation [translated by the researcher] 
Ḥurriyyah ṭabciyyah (instinctive freedom) is the type that comes 
naturally with human beings and is ingrained within their nature, 
the hindrance of which is beyond their means, unless through an 
act of injustice. Such freedom includes actions such as eating, 
drinking and walking – actions that are common and indispensable 
to all humans and that harm neither the individual nor the human 
group. Hence, it excludes, for example, excess eating, 
consumption of poison and eating another individual’s food 
without permission. 
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Cultural and linguistic context 
Ḥurriyyah tabciyyah is a new term coined by al-Ṭahṭāwī to name the first of his 
five categories. Linguistically, it can perhaps be considered a lexical addition to 
Arabic vocabularies of freedom, but the definition he provides for this type of 
freedom does not suggest any actual addition to people’s entitlements. The 
question remains: what made al-Ṭahṭāwī include such actions under a term 
which constitutes one of his main categories of freedom, given that what was 
permitted by this type of freedom were necessary actions? 
Clearly, he was influenced by the terms and ideas of freedoms in French 
literature, and he may have been influenced by the idea of ‘natural rights’, but 
he was extremely limited in what he could recommend.  This is probably why he 
seemingly attempted to produce a concept that “liberals approve of and 
religious jurists do not object to” (al-cUrwī, 1993, p. 49). 
Discussion of the term 
This type of freedom can be described as a kind of “biological” freedom (Qaranī, 
2006, p. 67); the actions pertain to human necessities like eating, drinking, and 
moving. Al-Ṭahṭāwī himself justified the necessity and nature of this freedom by 
saying that one cannot be burdened by being prevented from undertaking these 
actions. Hence, he restricts this type of freedom to that which harms neither 
oneself nor others. This can be seen as an ethical restriction, since the 
restrictions mentioned here are actually those imposed by traditional fiqh 
(Islamic jurisprudence), which also forbids eating stolen or harmful food, as well 
as greed (Wazārat al-Awqāf wa al-Shu’ūn al-Islāmiyyah, 1986, pp. 123-127). 
In summary, al-Ṭahṭāwī adds to the lexical meaning of freedom without 
providing any significant addition as regards actual entitlements or freedoms. 
Term 2: ḥurriyyah sulūkiyyah (behavioural freedom) 
Text 
 نم درف لكل مزلالا فصولا يه ،قلاخلأا مراكمو كولسلا نسح يه يتلا :ةيكولسلا ةيرحلاو
تقت امب ،لقعلا مكح نم جتنتسملا ،ةيعمجلا دارفأ هكولس يف هسفن اهيلإ نئمطتو ناسنلإا ةمذ هيض
.هريغ ةلماعم يف هقلاخأ نسحو هسفن يف 
(al-Ṭahṭāwī, 1873/2010b, p. 506) 
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Translation [translated by the researcher] 
Behavioural freedom to engage in ethical, mannered conduct is an 
important attribute. This type of behaviour can be deduced with 
the guidance of reason, in which one can choose behaviour which 
satisfies one’s own conscience in how to act in relation to others. 
Cultural and linguistic context 
This term ḥurriyyah sulūkiyyah (behavioural freedom) is the second of al-
Ṭahṭāwī’s five categories of freedom. It relates to personal conduct involved in 
social behaviour, and what one is entitled to in interactions with others. He is 
seemingly concerned with ethics and the social responsibilities of individuals in 
regard to their moral conduct with others. 
Al-Ṭahṭāwī does not specifically describe what ‘ethical’ behaviour comprises; 
instead, he recognises personal standards as the guide to goodness and 
acknowledges that even within the same society, ethical norms may differ 
because people are differently positioned socially and economically and thus 
have different attitudes concerning the acceptability of different behaviours. 
The fact that he establishes these ethical principles not on religious grounds, 
but instead on shared norms of individual conscience, may be considered “a 
revolutionary development in the traditional principles of ethics” (Qaranī, 2006, 
p. 68) in Arab classical thought. This development in ethical principles 
apparently involves the influence of a Western model, since it is based on 
secular rather than religious norms. On the other hand, it may be seen as an 
attempt by al-Ṭahṭāwī to establish shared ethical standards that are not 
necessarily secular. Al-Ṭahṭāwī (1834/2011) “stated that the French are among 
those whose decision about whether something is good or bad is based solely 
on reason” (p. 183).  
Discussion of the term 
Ḥurriyyah sulūkiyyah, according to al-Ṭahṭāwī, is the freedom to behave as one 
wishes, in accordance with one’s personal standards, as long as such 
behaviour is ethical. He seems to argue that people within the society develop 
social norms that guide their behaviour towards one another, and that these 
norms are secular standards which guide people’s actions. 
116 
 
Again, al-Ṭahṭāwī seems to be attempting to express liberal ideas about actions 
that will not aggravate those in power, and this is why he repeatedly brings up 
restrictions. He must reconcile two stances – that of the moderniser who defines 
what rights people should be entitled to, and that of the cleric and faqīh (Islamic 
jurist) who teaches people what actions and activities are religiously acceptable. 
5.2.3. Terms of religious freedoms 
Term 1: ḥurriyyah dīniyyah (religious freedom) 
Text 
لا ةيرح يه :ةينيدلا ةيرحلاوةديقع  جرخت لا نأ طرشب ،بهذملاو يأرلاوعيدلا لصأ ن ،ن
 نإف ،عورفلا يف نيدهتجملا بهاذملا بابرأ ءارآو ،دئاقعلا يف ةيديرتاملاو ةرعاشلأا ءارآك
.ةدابعلا يف هب كسمتي بهاذملا هذه نم ًابهذم عبتي نأ ىلع نمأي ناسنلإا 
(al-Ṭahṭāwī, 1873/2010b, p. 506) 
 
Translation [translated by the researcher] 
Religious freedom is the freedom of belief, doctrine, and opinion, 
and the freedom to follow a particular school of thought, provided 
that the fundamentals of religion are not breached, such as the 
views of the Ashācirah and the Mātarīdiyyah doctrines,33 as well as 
the views of the founding scholars of the Islamic schools of fiqh 
[jurisprudence]. Thus, one can feel confident that when following 
one of these schools of thought, they are adhering to the correct 
manner of worship. 
Cultural and linguistic context 
The term ḥurriyyah dīniyyah is the third of al-Ṭahṭāwī’s five categories of 
freedom. Here he defines and clarifies religious freedom, and then he points out 
its restrictions. Clearly, this type of religious freedom specifically applies to 
Muslims, just as the next text addresses types of freedom for people of other 
beliefs. 
                                              
33
 Al-Ashā
c
irah and al-Mātarīdiyyah are Sunni theological and philosophical schools of thought 
named after the famous medieval Islamic scholars Abū al-Ḥasan al-Ashā
c
iri (d. 936) and Abū 
Manṣūr al-Mātarīdī (d. 944). Al-Ashā
c
iri "believed that the anthropomorphic expressions 
about God in the Qur’an were simply to be accepted without, however, stating how" (Netton, 
1992, p. 41). "Al-Mātarīdiyyah placed a particular stress on God’s justice and fairness" 
(Netton, 1992, p. 166); they used well-known evidence of reason and logic in their arguments 
to prove Islamic religious arguments (al-Juhanī, 1420 AH, pp. 83, 95). 
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Al-Ṭahṭāwī defines this type of religious freedom in a restricted manner, one 
skewed to complement his Sunnī background and training as a cleric who 
guides people to the ‘straight path’, rather than from the perspective of a liberal 
intellectual who argues neutrally for people’s freedoms. In this text, he seems to 
provide a fatwā (religious advisory opinion) rather than a liberal or legal view on 
human rights. 
Discussion of the term  
According to his somewhat narrow view, al-Ṭahṭāwī’s concept of religious 
freedom for Muslims refers only to their freedom to choose from among a group 
of Sunnī madhāhib (schools of thought), including the Ashācirah and the 
Mātarīdiyyah theologies in addition to the four schools of fiqh (jurisprudence): 
Ḥanafī; Mālikī; Shāficī; and Ḥanbalī. He does not include any other beliefs or 
other sects within Islam, for he believes that any deviation from these would 
take one outside the fold of the religion. 
Term 2: ḥurriyyat al-dhimmah (freedom of the People of the Book, i.e., Jews 
and Christians) 
First text 
 حوتفلا دنع مهيلع ةذوخأملا دوهعلا ىلع ةسسؤم مهنيدب باتكلا لهأ نّيدت ةصخرف ،ةلمجلابو
لله وه امنإ ةقيقحلا يف دهعلا نلأ ،دهعلا ظفحي ملسم لكو ،يملاسلإا ىلاعت ]... [ ضعب رُكذ دقو
 ُت يتلا ةمذلا ةيرح ىلع ملكتلا دنع )ةمدقملا( يف كلذب قلعتي امنايدلأا لهأ دنع ربتع. 
 (al-Ṭahṭāwī, 1869/2010a, p. 708) 
 
Translation [translated by the researcher] 
In short, the permissibility for the People of the Book [i.e., Jews 
and Christians] to embrace their religion is founded upon the 
covenants that were ratified during the Islamic conquests, which 
every Muslim must preserve, as covenants are essentially pacts 
made with God Himself [...] Other issues related to this have 
already been mentioned previously in the introduction where 
ḥurriyyat al-dhimmah was discussed. 
Second text 
 ًاعرش ةمذلا ةروفخملا ،اهتلم ظفح يف اهضراعي وأ ،اهنيدب اهنيدت ةلم نع عطقي نأ دارأ نمف
 اهل ةيهللإا هتمكح تضق ثيح ،هلاوأو اهل هاضق اميف هلاوم ىلع ضرتعم ةقيقحلا يف وهف
عي نأ ئرتجي يذلا اذ نمف ،نيدلا اذهب فاصتلااب﴿ هدنا ًة َُّمأ  ساَّنلا  ل ع  ج ل  كُّب  ر ءا  ش ْو ل  و   لا  و ًة دِحا  و
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  نُولا  ز ي  نيِفِل تْخُم ﴾] :دوه118[ راركلا لوق ىنعملا اذه يف اُنبسحو: أ ملاسلإا قاطن عستا دقو ام
 ،للملا لهأ ةفاك دنع ةيراج ةفلتخملا نايدلأاب كسمتلا ةصخر تناك اذهبف ،راتخي امو ئرما لكف
 ولو.للخ ىندأ ةكلمملا ماظن ىلع اهنم دوعي لا نأ طرشب ،اهب ةميقملا ةكلمملا نيد فلاخ  
(al-Ṭahṭāwī, 1869/2010a, p. 310) 
Translation [translated by the researcher, except the Qur’ān verse 
translation by Abdel Haleem (2010, p. 144)] 
Thus, whoever wants to prevent a people from practising their 
religion, or opposes their right to preserve their practices, which 
are inviolable in Islamic law, is effectively in opposition to his 
Lord’s will. This is because His divine wisdom ruled that this 
people should follow the religion in question. Thus, who will dare 
to stand against His will? ﴾If your Lord had pleased, He would 
have made all people a single community, but they continue to 
have their differences   ﴿ [Hūd 118] 
In this context, it is sufficient to consider al-Karrār’s saying:34 since 
Islam became widespread, every human has to choose. 
Therefore, the permissibility to embrace different religions is 
recognised in all religious communities, even if these religions are 
incompatible with the religion of the state in which they reside, 
provided that their practices do not cause harm to the state 
system. 
Cultural and linguistic context 
In the introduction to Manāhij al-albāb, al-Ṭahṭāwī writes of religious freedom as 
a pillar of what he calls tamaddun macnawī (moral civilisation), and he 
discusses the moral order of any civilised country. He argues for religious 
freedom for people of other religions and belief systems. 
The last chapter discusses the duties and rights of various types of people 
toward their country; these include rulers, scholars, judges, clerics, conquerors, 
and people in agriculture, industry and trade. In discussing the duties and rights 
of clerics, he includes Muslims, Jewish and Christian clerics, arguing for their 
religious freedom in Muslim communities by providing evidence from the 
Qur’ān, Islamic literature, and Islamic history, as well as other human history. 
                                              
34
  Al-Karrār, which means ‘brave fighter’, is an honorific for 
c
Alī bin Abī Ṭālib (d. 661), the fourth 
Islamic Caliph. 
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Al-Ṭahṭāwī argues for a broader religious freedom for people of all religions and 
belief systems, and to support his position, he points to the granting of religious 
freedom to Jews and Christians throughout Islamic history.  In the second text, 
while discussing ‘moral civilisation’, he argues for “the permissibility to embrace 
different religions”, without restricting this to the People of the Book. 
In both texts, he provides a body of religious evidence that includes 
fundamental Islamic texts (i.e., a Qur’ān verse), sayings of a well-known Islamic 
leader (a companion of the Prophet Muḥammad), and other historical evidence. 
He also employs a group of historical and religious expressions, such as 
ḥikmah ilāhiyyah (divine wisdom), to justify religious freedom in a Muslim 
country. By repeatedly justifying this type of religious freedom, al-Ṭahṭāwī 
attempts to preclude any possible objection from traditionalist clerics, who may 
restrict the understanding and interpretations to what already exists in the 
tradition, and who may object to any modern interpretations of Islamic literature, 
history and fundamental texts. 
In this context, al-Ṭahṭāwī is considered the first Arab intellectual  to introduce 
the idea of (Egyptian) nationalism, making a “distinction between the religious 
and the national form of commitment”, which appears to prioritise the national 
over the religious (Tibi, 1997, p. 87). He proposed a national bond among abnā’ 
al-waṭan (citizens of the same country) (al-Ṭahṭāwī, 1869/2010a, pp. 398-401, 
1873/2010b, p. 458). Before this, there was a religious bond among people who 
shared the same beliefs – al-ukhuwwah al-dīniyyah, and this prevailed during 
the Ottoman and Mamlūk periods. Other bonds existed among those who 
shared certain occupations, and the groups based on bonds of kinship (tribes) 
maintained norms that functioned almost as civil regulations (cAbd al-Karīm, 
1984, p. 561). Al-Ṭahṭāwī’s idea of a national bond, however, required the 
Egyptian people “to assert their independence and constitute a civil association 
capable of creating a powerful state” on a civil basis (Choueiri, 2005, p. 70, 
1989, p. 13). 
The era of Muḥammad cAlī Pasha motivated this change and triggered the 
emergence of Egyptian nationalism. He attempted to gain independence from 
the Ottoman Empire and establish a national army that employed Egyptians. In 
the interest of fulfilling military needs, he established modern institutions such 
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as schools, factories, and hospitals; to defend the coastline, he strengthened 
the navy by setting up an armoury for it, as well as academies and scholarships. 
Egyptians were employed in these new institutions, as well as in other civil 
services, and they were given equal ranks (see 3.1.2). 
These changes undoubtedly paved the way for Egyptian nationalism – a 
concept that was later expressed in al-Ṭahṭāwī’s writing. In the paragraphs 
above, he attempts to create a secular notion of citizenship and nationality 
within the state, where people are recognised as citizens regardless of their 
religion or belief system. 
Semantically, he puts two terms together to express a type of religious freedom: 
ḥurriyyat al-dhimmah. The term is clearly derived from two terms: ḥurriyyah 
(freedom), and dhimmah, which comes from ahl al-dhimmah, a historical 
expression in traditional Islamic literature meaning “an agreement of protection”, 
in this case for non-Muslim citizens in Muslim states (Netton, 1992, p. 71). The 
other term he uses to convey a type of religious freedom for non-Muslims is 
rukhṣat al-tamassuk bil-adyān al-mukhtalifah (the permissibility of embracing 
different religions). 
Discussion of the term  
In the first text above, al-Ṭahṭāwī refers to ḥurriyyat al-dhimmah as “the 
permissibility for the People of the Book (i.e., Jews and Christians) to embrace 
their religion”. Clearly, he had in mind a classical and historically-restricted 
meaning of religious freedom, a freedom known and understood in the period of 
the Islamic conquests between the seventh and eighth centuries. He notes that 
a legal or political condition for this type of freedom is that it must not involve 
any disturbances to the existing systems of the country. 
In the second text, al-Ṭahṭāwī argues for rukhṣat al-tamassuk bil-adyān al-
mukhtalifah (the permissibility of embracing different religions), without 
mentioning any specific restrictions; he writes that “every human has to 
choose”. To support his argument, he brings together different types of religious 
and historical evidence to prove that this type of freedom is grounded in both 
Islamic teachings and the historical tradition of Islam. Al-Ṭahṭāwī attempts to 
argue, albeit indirectly, for broader and non-restrictive religious freedoms for 
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non-Muslims in Muslim countries, so as to establish nationality on a secular 
basis. 
In summary, in the first text, al-Ṭahṭāwī uses a new expression to convey a 
classical historical meaning of religious freedom, whereas in the second text, he 
provides a non-restricted meaning of religious freedom, in an attempt to argue 
that less consideration be paid to religious affiliation and more to equal rights 
and freedoms for all citizens (Jabrūn, 2015). 
In both cases, al-Ṭahṭāwī once again restricts this freedom, stipulating that 
“their practices do not cause harm to the state system.” Although he does not 
explain exactly what that means, it is presumably a political condition, open to 
interpretation by political authorities. 
5.2.4. Terms of economic freedoms  
Term 1:  ḥurriyyah siyāsiyyah or dawliyyah (administrative or governmental 
freedom)  
Text 
 ةيعرشلا هكلامأ ىلع اهيلاهأ نم دحأ لكل ةلودلا نيمأت :يه ،ةيلودلا يأ ،ةيسايسلا ةيرحلاو
جإو ،ةيعرملا نأ درف لكل حابي اذهبف ،اهنم ءيش يف هيلع ىدعتت نأ نودب ةيعيبطلا هتيرح ءار
 دعسي نأ ناسنلإل تنمض اذهب ةموكحلا نأكف ،ةيعرشلا تافرصتلا عيمج هكلمي اميف فرصتي
 .هناوخإ رارضلإ ًابنتجم مادام اهيف 
(al-Ṭahṭāwī, 1873/2010b, pp. 506-507) 
Translation [translated by Zolondek (1964, p. 94)] 
Al-ḥurriyyah al-siyāsīyah; that is, al-dawlīyah, is the state’s 
guarantee to every one of its inhabitants for his legal possessions 
and his exercising his natural freedom (al-ḥurrīyah al-ṭabīcīyah)35 
without transgressing in any part thereof. Thus, it is allowed for 
everyone to administer his property within the bounds of legal 
dispositions. It is as though the government therewith ensured a 
person’s happiness as long as he avoided harming his fellowman. 
Cultural and linguistic context 
This term ḥurriyyah siyāsiyyah, or dawliyyah, represents the last of al-Ṭahṭāwī’s 
five categories of freedom. Although siyāsiyyah may be translated as ‘political’, 
                                              
35
 In the edition of al-Ṭahṭāwī’s book that I used, this term is ḥurriyyah ṭab
c
iyyah, which I have 
translated as instinctive freedom. 
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he is actually referring here to a type of legal and/or economic freedom that 
entitles the members of a society to undertake their own economic activities, 
with the role of government being to guarantee the rights of individuals to 
engage in economic actions and practices. 
Semantically, the word siyāsah in Classical Arabic refers to handling or 
governing, but al-Ṭahṭāwī employs the word in the classical sense of governing, 
not according to the modern political meaning. It should be noted that he was 
the first Arabic writer to contribute significantly to the semantic expansion of the 
word siyāsah ) to include the modern political sense) when he translated the 
Arabic word siyāsah as an equivalent of the French term politique (cAbd al-
cAzīz, 2008, p. 311). Due to political constraints, he has nothing to say 
regarding political freedoms and rights, though. He interprets the term ‘political’ 
to mean ‘administrative’; thus the government’s responsibility is simply to 
ensure people’s rights to administer their own properties. 
Discussion of the term 
Al-Ṭahṭāwī uses the term ḥurriyyah siyāsiyyah or dawliyyah to mean freedom of 
ownership for individuals. He asserts that people should have the right to 
administer their own properties and that the state is responsible for ensuring 
that their rights are legally undertaken and performed. 
Terms 2-3: ḥurriyyat al-milāḥah wa al-siyāḥah (freedom to travel by sea and 
land), ḥurriyyat al-filāḥah wa al-tijārah wa al-ṣinācah (freedom of 
agriculture, trade, and industry) 
First text 
 ُم مظعأ نمو؛رحبلاو ربلا يف ةحايسلاو ةحلاملا ةيرح :ندمتلا ىلع نيع عيمج ىلع تداع اهنإف 
 .ايندلا بئاجع ىلع علاطلااو ىنغلاو ةورثلاب ايندلا كلامم 
(al-Ṭahṭāwī, 1873/2010b, p. 503) 
Translation [translated by the researcher] 
One of the greatest facilitators of civilisation is the freedom of 
maritime transportation, and tourism on land or sea. This has 
often brought wealth and fortune to all the world’s states, and it 
allows them to see the wonders of the world. 
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Second text  
ةندمتملا ةكلمملا يف ةيرح مظعأو:  نم اهيف صيخرتلاف ،ةعانصلاو ةراجتلاو ةحلافلا ةيرح
أ عفانملا مظعأ نم ةيرحلا هذه نأ نيهاربلاو ةلدلأاب تبث دقف ،ةيكلملا ةرادلإا نف لوص
.رصعلا اذه ىلإ ندمتلا اهيف مدقت يتلا ةقباسلا نورقلا نم اهيلإ ةلئام سوفنلا نأو ،ةيمومعلا 
 (al-Ṭahṭāwī, 1873/2010b, pp. 507-508) 
Translation [translated by the researcher] 
The greatest freedom in a civilised country is that of agriculture, 
trade, and industry. Allowing these freedoms is a genuine art of 
statecraft as evidence shows that these freedoms bring general 
benefit, and that these freedoms meet people’s desires across 
centuries, particularly when civilisation’s progress was served. 
Cultural and linguistic context 
Al-Ṭahṭāwī is writing during a period of economic, political, social and cultural 
upheavals, both internal and external, which brought about the end of the 
economic system founded by Muḥammad cAlī. He focuses most on those types 
of freedom that involve the individual’s participation in economic business 
activities, since these types of activities were less restricted by the political 
authorities. 
The term ḥurriyyat al-filāḥah wa al-tijārah wa al-ṣinācah (freedom of agriculture, 
trade, and industry) is defined by listing the economic and cultural benefits that 
a country gains when people are involved in economic activities, from the 
vantage point of their rights and desires to develop a modern economy. 
Egypt, which has a Mediterranean coastline, had always traded with the West. 
In the Mamlūkī period, the Mediterranean coastline saw frequent interaction 
between East and West. During the Ottoman period, trade and cultural links 
between Egypt and the Western world were cut off, and this coincided with the 
European opening up of the maritime trade route through the Cape of Good 
Hope, so that Arab traders no longer dominated the spice trade. As a result, the 
weakness of economic trade activities on the Egyptian coastline became 
apparent (al-Shayyāl, 1970, pp. 11-12). 
Muḥammad cAlī Pasha adopted an economic policy based on the monopoly of 
the commercial sector, with commercial agriculture as well as industry coming 
under the control of the State. The 1838 Anglo-Ottoman Treaty undermined this 
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monopoly system and led to the opening of Egyptian markets for English goods. 
A merchant class began to emerge as landlords and merchants launched 
industrial projects, and these developments strengthened the influence of 
merchants in various fields. There were also negative economic and social 
effects, including the exploitation of farmers, the restriction of business 
influences, the obstruction of development in agricultural projects, and the 
disappearance of small, individual industrial projects  (al-Sharbīnī, 1995, pp. 20-
26). 
In the first text, al-Ṭahṭāwī indicates that one of the reasons why previous 
generations of Arabs and Europeans were able to succeed in trade was their 
freedom to engage in economic activities. In his view, this played a key role in 
developing society and promoting its independence, and this was particularly 
important for Egyptian society.  
The second text shows that al-Ṭahṭāwī supports the individual’s right to initiate 
commercial and industrial projects, but he stipulates that they be trained and 
qualified. He may have included this condition so that the individuals’ ventures 
would have a better chance of success, which is important for any reform to 
occur. On the other hand, this may have been an attempt by al-Ṭahṭāwī to 
indirectly condemn the state’s monopoly over economic projects and to 
advocate that people to be allowed to have their own economic activities, as 
Qaranī (2006) suggests (pp. 71-72). In any case, Ṭahṭāwī still has to offer 
reasons for restricting people’s rights with certain conditions that are not 
necessarily political ones. 
Discussion of the terms 
Apparently, al-Ṭahṭāwī refers to ḥurriyyat al-milāḥah wa al-siyāḥah (freedom to 
travel by sea and land) as freedom of movement for commercial purposes. 
Although Egypt has historically had international trade links, he appears to 
argue that not only does this freedom have many obvious economic benefits, 
but it also requires institutionalisation if it is to be enjoyed on a stable basis. 
This presents freedom as a set of rights and obligations, and it suggests that 
the state should grant rights to landowners and merchants if it wishes to enjoy 
international trade links. Here, al-Ṭahṭāwī advocates the rights of individuals to 
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engage in economic activities and projects in key sectors; it may be argued that 
by focusing on individuals, he is encouraging Egyptians to enter the world of 
trade by pointing out the most obvious benefits of freedom of movement, and he 
hopes that Egyptians will be encouraged to contribute to a modernised 
economy. 
Although he apparently believes that this type of freedom should not be 
restricted, he suggests a requirement – namely, education that qualifies people 
to be involved in economic activities and business, because when individuals 
are well-trained, they will be better able to take part in economic activity. Al-
Ṭahṭāwī may sincerely have thought that the freedom to practise economic 
activities freely would not achieve its potential benefits, for either individuals or 
the state, unless professional qualifications were required for engaging in 
various occupations. In practice, though, he was providing excuses for rulers to 
restrict this freedom; after all, he was under their control and may have wanted 
to avoid displeasing them.  
5.2.5. Terms of Intellectual freedoms 
Term 1: ḥurriyyat ibdā’ al-’ārā’ (freedom of expressing opinions) 
Text 
 باحصأو ءاملعلل كولملا عيمج صيخرت ايندلا دلاب يف ندمتلا ةرئاد ةعس ىلع ناعأ اممو
 مث ،ةيسايسلاو ةيبدلأاو ةيمكحلاو ةيعرشلا بتكلا نيودت يف فراعملا ُت ُو ِّس كلذ ةيرح يف ع
ب ابوروأ دلاب يف اميس لا ،عئاقولا دئارج ًاصوصخو ،ًلايثمتو ً اعبط هرشنب ءادبإ ةيرح نوناق
.ططش لاو طيرفت ريغب طسولا ليبس كولسب ةموكحلا يف للاتخلاا بجوي ام مدع ،طرشب ءارلآا 
(al-Ṭahṭāwī, 1873/2010b, p. 503) 
Translation [translated by the researcher] 
What helped different countries to expand the reach of civility, was 
the rulers granting scholars and intellectuals license to write legal, 
philosophical, literary and political books. This [freedom to write 
books] was then expanded by having them published, particularly 
in newspapers, especially in European countries through laws that 
prescribed freedom of expression. This freedom is contingent on 
texts not destabilising the government, and adhering to a 
moderate and decent approach, without negligence. 
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Cultural and linguistic context 
After the renaissance that the country experienced in the time of Muḥammad 
cAlī, Egypt’s educational and cultural life was suffering from the effects of a 
recession during the reign of Sacīd Pashā (r. 1854-1863), who showed no 
interest in education. The Bureau of Schools (i.e., Ministry of Education) was 
closed during his reign, and the scientific scholarships to Europe fell into 
abeyance. In the following period, during the reign of Ismācīl Pasha (r. 1863-
1879), the scientific, cultural and educational renaissance flourished once 
again. Schools were established at different levels and in different fields, 
scholarships to Europe and scientific associations increased, and many 
scientific and literary journals were established (al-Rāficī 1932/1987a).  
The Qalam al-Tarjamah (Translation Adjunct) was first established in 1841, 
possibly as an annex to a department of the School of Translation, which was 
first established in 1835 by, or at least in response to, the efforts of al-Ṭahṭāwī. 
It had been closed in 1849 in the era of cAbbās Pasha, but it was now re-
established for the purpose of translating French laws, and al-Ṭahṭāwī was 
appointed as its Head. The School of Languages was re-established as 
Madrasat al-Idārah wa al-Alsun (The School of Administration and Languages), 
for the purpose of training qualified judges and jurists  (al-Shayyāl, 1951/2000b, 
pp. 38-44). It seems that al-Ṭahṭāwī was aware of the revival of a group of 
cultural institutions and took this opportunity to call for more freedoms 
concerning intellectual activities. 
Al-Ṭahṭāwī observed and experienced various types of freedoms granted by the 
French Charter of 1814, among them the freedom of expressing opinions, which 
was guaranteed in Article 8. The expression ḥurriyyat ibdā’ al-’ārā’ (freedom of 
expressing opinions) refers to what al-Ṭahṭāwī stated was European law, 
referred to in this Article. Nevertheless, he seems to have had no choice but to 
suggest a modified version of freedom of expression, which was compatible 
with the social and political considerations and restrictions in Egyptian society at 
that time. 
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Discussion of the term 
Al-Ṭahṭāwī mentions that one of the direct requirements of civilisation – 
tamaddun – is the freedom to express opinions, especially verbally and in 
publishing. He presents a limited freedom of expression, though, for the elite 
only, enabling them to express their opinions in various disciplines including 
law, philosophy, literature and politics, and to publish their opinions in books, 
journals, and newspapers. Al-Ṭahṭāwī emphasises that this freedom should not 
destabilise the government or breach cultural norms. 
In summary, al-Ṭahṭāwī understands and explains this type of freedom as the 
freedom to “debate scientific issues” (Yared, 1996, p. 50). His orientation as an 
educator leads him to confine this type of freedom to the intellectual elite; his 
view is that only educated people are eligible to publish opinions, and it is their 
duty to educate others (i.e., noblesse oblige). 
5.2.6. Terms of social freedoms and rights  
Term 1: ḥurriyyah madaniyyah (civil freedom) 
Text 
 نأكف ،ضعب ىلع مهضعب ةنيدم يف نيدوجوملا يلاهلأاو دلابلا قوقح يه :ةيندملا ةيرحلاو
مملا يلاهأ نم ةفلؤملا ةيعامتجلاا ةئيهلاةكل ءادأ ىلع تأطاوتو تنماضت دق  مهضعب قوقح
لع مهدعاسي نأ نيقابلل نمض مهدارفأ نم درف لك نأو ،ضعبلفلاخي لا ءيش لك مهلعف ى 
 طرشب ،هتيرح ءارجإ يف هضراعي نم ىلع ًاعيمج اوركني نأو ،هوضراعي لا نأو ،دلابلا ةعيرش
.ماكحلأا دودح ىدعتي لا نأ 
(al-Ṭahṭāwī, 1873/2010b, p. 506) 
 
Translation [translated by Zolondek (1964, p. 94)] 
Al-ḥurrīyah al-madanīyah [civil freedom] is the mutual right of the 
inhabitants of a city. It is as though the social order (al-hai’ah al-
ijtimācīyah) which is made up of the inhabitants of the state 
cooperate and share the responsibility for the realization of their 
rights; and that every individual guarantees to the rest his help in 
any action which is not contrary to the law, rebuking those who 
oppose one’s exercising his freedom as long as he does not 
transgress the limits of the law. 
 
 
128 
 
Cultural and linguistic context 
Al-Ṭahṭāwī’s definition of civil freedom does not refer to any legal entitlements 
for individuals; instead, it refers to the ‘social responsibilities’ of people to 
respect one another’s personal freedoms. In this context, he is attempting to 
raise public awareness in order to ensure mutual rights, by which people should 
rebuke anyone who opposes someone else’s exercise of freedom, as long as 
that person is not violating the law. Remarkably for that time, these rights 
actually have a secular foundation and reflect the influence of French thought. 
Al-Ṭahṭāwī is silent on codifying the rights and personal freedoms in the law, 
though, and this is fundamentally different from the French version. Again, this 
is because of what he was able to say in the political context of Egypt at the 
time. 
Discussion of the term 
Al-Ṭahṭāwī defines ḥurriyyah madaniyyah as the people’s responsibilities to 
each other in fulfilling their reciprocal rights. In this sense, he is referring to the 
individual’s responsibility toward the group and ensuring that everyone enjoys 
personal freedom. According to this view, the political authorities are not 
responsible in any way for ensuring people’s civil rights. Moreover, civil freedom 
does not seem to include any type of political or public activity. He discusses 
freedoms of a personal nature only and does not explicitly mention public affairs 
or legal guarantees. 
Term 2: ḥuqūq madaniyyah (civil rights), sometimes referred to as ḥuqūq 
khuṣūṣiyyah shakhṣiyyah (private personal rights) 
Text 
 ،ةيندملا قوقحلاب ىمُست ةكلمملا يف ً اقوقح مهل نإ :لاقي نأ ةيعرلا مومع ىلع ملاكلا طسبو
 ىلع مهضعب ةدحاولا ةكلمملا يلاهأ قوقح :ينعي ةيصوصخلا قوقحلاب ىمستو ،ضعب
 ةيصخشلا‒ةيمومعلا قوقحلا ةلباقم يف ‒ تلاماعملا اهيلع رودت يتلا ماكحلأا نع ةرابع يهو
تلاماعملا :نع ةرابع هقفلا بتك يف قوقحلا هذهو ،ةموكحلا يف، ضئارفلاو ،ةحكنلأاو، 
دودحلاو ،اياصولاو، ىواعدلاو ،تايانجلاو، تانيبلاو، قوقحلاف .ةيضقلأاو  ةروكذملا ةيندملا
 مهسوفنو مهعفانمو مهلاومأو مهكلامأ ظفحل ضعب ىلع مهضعب نارمعلا لهأ قوقح :يه
.ةعفادمو ًةظفاحم مهيلع امو مُه ل امو ،مهضارعأو 
(al-Ṭahṭāwī, 1869/2010a, pp. 665-666)  
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Translation [translated by the researcher] 
To explain rights of subjects, it can be said that they have rights 
called civil rights, that is, rights of the inhabitants of the state 
toward each other, which are [also] called personal private rights, 
in contrast to public rights. They are with regard to the laws of 
transactions and various dealings with the government. These 
rights are mentioned in the books of Islamic jurisprudence, with 
regard to dealings and transactions, marriage contracts, 
inheritances, wills, the penal code, criminal law, claims, evidence, 
and judicial law. Therefore, these civil rights are the rights of the 
inhabitants upon each other to safeguard their properties, wealth, 
faculties, lives and honour, and their rights and responsibilities for 
the purpose of preservation and progress. 
Cultural and linguistic context 
The definition that al-Ṭahṭāwī provides for the term ḥuqūq madaniyyah (civil 
rights) is consistent with his definitions of other terms of freedom, namely, civil 
freedom. As discussed earlier, the religious cleric, who experienced and 
admired Western civilisation and political institutions, was keen to apply these 
concepts to his own society. At the same time, he was very much subject to 
restrictions on what he could say. In fact, al-Ṭahṭāwī’s definition is no more than 
a combination of what already existed and what was permitted by culture, and it 
refers to the concept of ḥuqūq al-cibād (people’s rights) as described in 
traditional Islamic jurisprudence (fiqh). Fiqh is divided into many categories, one 
of which (mucāmalāt) is concerned with different types of transactions and 
dealings among people (Wazārat al-Awqāf wa al-Shu’ūn al-Islāmiyyah, 1990, 
pp. 27-46). Another category comprises financial transactions, and others cover 
issues such as inheritance, marriage, contracts, and criminal and commercial 
jurisprudence (Qaranī, 2006, p. 69). 
Semantically, al-Ṭahṭāwī provides two new terms: ḥuqūq madaniyyah (civil 
rights) and ḥuqūq khuṣūṣiyyah shakhṣiyyah (private personal rights), both of 
which are used to communicate the traditional existing concept of ḥuqūq al-
cibād (people’s rights). He adds a new lexical term without any corresponding 
addition at the semantic level. 
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Discussion of the term 
As stated above, al-Ṭahṭāwī’s concept of ḥuqūq madaniyyah (civil rights) is no 
more than what already existed in traditional Islamic jurisprudence (fiqh) under 
the category of ḥuqūq al-cibād (people’s rights), i.e., legal rulings on 
transactions. These types of transactions are supposed to be organised by a 
legal authority, and he refers to them as central to government work. Still, he 
mentions the responsibility of individuals to safeguard each other’s rights. 
Surprisingly, he does not specify any entitlements for individuals under this 
term, aside from noting the general right to engage in transactions aimed at 
protecting people’s lives, property, money, and lineage (honour). No legal 
(constitutional) procedures are provided for achieving these entitlements. 
However, the description by al-Ṭahṭāwī can be understood to contain an ethical 
orientation, creating public awareness of the idea of rights. He emphasises that 
this involves the ethical responsibilities of people to respect the entitlements of 
others, to the extent that he considers this a virtue integral to a person’s 
integrity (al-Ṭahṭāwī, 1869/2010a, pp. 398-399, 436). At least implicitly, the 
classification of rights into those pertaining to different classes also suggests a 
moral orientation in the social order, namely, that differences among people are 
right and proper and that these differences are reflected in entitlements. 
5.2.7. Terms of political freedoms and rights  
Term 1: ḥurriyyat al-madhāhib al-siyāsiyyah (freedom of political doctrines) 
Text 
 مهنيناوقو مهلوصأ ءارجإ يف ةيكلملا تارادلإا بابرأ ءارآو ،ةيسايسلا بهاذملا ةيرح كلذ لثمو
 قرط يف نوصخرم مهءارزوو كلامملا كولم نإف ،مهدلاب عئارش ىضتقم ىلع مهماكحأو
يسلا نسح وهو دحاو عجرم ىلإ عجرت ةفلتخم هجوأب ةيسايسلا تاءارجلإا.لدعلاو ةسا 
 (al-Ṭahṭāwī, 1873/2010b, p. 506) 
Translation [translated by the researcher] 
Similar to that [i.e., religious freedom] is the freedom of political 
ideologies and doctrines, [which] involves the opinions of the 
leading figures of statecraft in conducting their laws and rules 
according to their country’s legislation. Heads of state and their 
ministers are authorised to take political measures in different 
ways that refer to a single source, which is that of political conduct 
and justice. 
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Cultural and linguistic context 
Al-Ṭahṭāwī compares religious freedom to this so-called ‘freedom of political 
doctrines’. He only finds one similarity: that just as one can adhere to his 
worship by following a religious school of thought, rulers and statesmen 
somehow have a parallel authority to have the public follow their rule. 
He is employing the term ḥurriyyah to support the power of absolute rule, 
claiming that rulers are qualified to rule and to manage the state. Certainly this 
is a very limited idea of freedom, and one that would not even be recognised as 
freedom from a liberal perspective. In contrast, al-Ṭahṭāwī is silent on political 
freedom for the general public. 
Discussion of the term 
It was noted in Section 5.2.3 that in his discussion on ḥurriyyah dīniyyah, al-
Ṭahṭāwī (1873/2010b) mentions that Muslims are free to follow “the views of the 
founding scholars of the Islamic schools of fiqh [jurisprudence]”, and he justifies 
this with the argument that “one can feel confident that when following one of 
these schools of thought, they are adhering to the correct manner of worship” 
(p. 506). Similarly, al-Ṭahṭāwī equates the Islamic scholars who founded Islamic 
schools of thought to statesmen, since they are authorised to manage and 
rule the state’s affairs. In advocating the role of religious as well as political 
leaders to give opinions and manage the country, he gives leaders an absolute 
right to rule, as long as they manage the state competently and rule with justice. 
Term 2: ḥuqūq cumūmiyyah (public rights) 
Text 
مف ،اياعرلا قح يف تابجاو مهيلعو ،ايازملا ىمست ً اقوقح مهكلامم يف كولملل نأ مث ايازم ن
 نم دحلأ ةيلوئسم هلعف يف هيلع سيلف ؛هبر ىلع هباسح نأو ،هضرأ يف الله ةفيلخ هنأ كِل  ملا
 تايعرشلا بابرأ فرط نم ةمكِحلاو مكُحلل رّكُذي امنإو ،هاياعرأ ،نيلو قفرب تاسايسلاو
 امب هراطخلإ دق نوكي نأ ىسعلا" :ملسو هيلع الله ىلص هلوقل ،هب نظلا نسُح عم ،هنم لفغ نيد
ةحصنلا36]![انلقف ": مل37]![  نيملسملا ةمئلأو هلوسرلو هباتكلو لله" :لاق ؟الله لوسر اي
."مهتماعو 
 (al-Ṭahṭāwī, 1869/2010a, p. 660);  
                                              
36
 One letter is missing as a result of a spelling mistake or printing error; the correct word is 
“ةحيصنلا” (al-cĪd, 2001, p. 93). 
37
 The correct word is “نمل”. 
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Translation [translated by the researcher except the Ḥadīth (Prophet’s 
saying) translation, which is taken with slight changes from 
Ibn Rajab (1431/2007, p. 119)] 
Moreover, heads of state enjoy rights called entitlements, as well 
as shouldering responsibilities toward their subjects. The 
entitlements of heads of state include that he is the successor of 
God on His earth, and that his reckoning is only by God, and no 
citizen shall bear the burden of his actions or decisions. It is also 
deemed that those of knowledge and specialty shall be gently 
reminded and advised by those who are qualified in jurisdiction 
and policies. So he can be notified of what he might not be aware 
of, while they should be thinking well of him, due to the saying of 
the Prophet (peace be upon him), “The dīn [religion] is sincerity.” 
[The people] said, "Towards whom?" He said, “Towards God, His 
Book, His Messenger, the leaders of the Muslims and the 
generality of them. 
Cultural and linguistic context 
It was mentioned in Section 3.1.2 that in the last chapter of his book Manāhij, al-
Ṭahṭāwī advocates what he calls the duties and rights of the inhabitants of the 
state. He divides these rights according to social classes: wulāt al-’umūr 
(rulers), al-raciyyah (subjects), and al-culamā’ wa al-quḍāt wa umanā’ al-dīn 
(scholars, judges, and trustees of the religion). In this text, the term ‘rights’ only 
appears in the discussion of the first two classes, i.e., ḥuqūq al-mulūk, (rights of 
heads of state or rulers), and ḥuqūq al-raciyyah (rights of subjects). 
Al-Ṭahṭāwī uses a religious text (the Ḥadīth), as well as expressions of a 
religious nature that had been used in the Qur’ān and employed in the text, to 
support what he argues are the rights of heads of state. Examples of these 
expressions include: Khalīfat Allāh fī arḍih (successor of God on His earth), and 
ḥīsābuh cind Rabbih (his reckoning is only by God). What makes his concept of 
“rulers’ rights” clear is his use of the word mazāyā as a semantic equivalent for 
the term ‘entitlements’; in literary Arabic, this means favourable features, in the 
context of the rulers’ rights. This clearly suggests that rulers have rights, and 
these are advantages that enhance their absolute rule over their subjects. 
Moreover, these rights, and therefore the roles in the social hierarchy with which 
they are associated, are portrayed as ‘God-given’, and thus not to be tampered 
with. 
133 
 
This view of absolute entitlement is, in fact, compatible with the political views of 
traditional Islamic political thought as found in the literature of Islamic political 
and religious jurists in the Umayyad period (661-750). This literature, which 
clearly combines the religious with the political, represents the political thoughts 
of traditional Islamic thinkers and jurists of the period, such as al-Shawkānī (d. 
1834), al-Ghazālī (d. 1111), al-Murādī (d. 1096), and al-Māwardī (1058). The 
main theme of these writings is advice from the author to the absolute ruler, 
urging him to rule with justice and suggesting practical means for establishing 
this justice. The importance of this ‘advice’ is that the recipient is considered to 
be responsible only to the state, with his own justice reflected in the well-being 
of the state (al-cAllām, 2006, pp. 7-9; Būtshīsh, 2014, pp. 11-12). This view 
seems to be consistent with traditional Islamic political theory as represented in 
these writings. 
Al-Ṭahṭāwī’s text above reflects a similar theme; he quotes the Ḥadīth to refer to 
the term al-naṣīḥah, which he employs in his text to refer to political ‘advice’ that 
addresses the ruler and differentiates the ruler from those who are experts in 
the art of statecraft. 
Undoubtedly, according to this view, the totalitarian ruler has complete 
responsibility for governing the state; thus such a text (which is in line with the 
so-called Sulṭānī’s political writings; see Section 5.2.7) serves only to enhance 
the power of the absolute ruler. Although al-Ṭahṭāwī writes in a different political 
context (i.e., not under an Islamic monarchy), he is committed to the same 
political ideas employed by a dictatorial government that uses traditional 
religious and political ideas to increase its power. Given his opinion that they 
deserve to rule with absolute power, the impression that al-Ṭahṭāwī was a 
religious figure who was used by the regime to enhance its power is 
unavoidable. 
Discussion of the term 
There is little that can be said in a discussion of this term because the term 
ḥuqūq (rights) in reference to political leaders was only used to recount the 
favourable privileges of the absolute ruler in a traditional political-religious 
manner. As such, the term ḥuqūq is completely emptied of its meaning related 
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to the key ideas of human rights; not only that, but the term is actually used in a 
context that boosts dictatorial power. 
5.3.  Conclusion 
In conclusion, this chapter has examined terms of freedoms and rights that 
were used to express different types of entitlements in al-Ṭahṭāwī’s writings, 
which are representative of the first period covered in this research. In the 
following chapter, a structural analysis of these terms is performed, with a 
particular interest in accounting for the world view in this period and how it 
contextualises the terms of rights and freedoms. 
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Personal freedom Religious freedom Economic freedom Intellectual freedom Social freedom Political freedom 
ḥurriyyah ṭabciyyah 
(instinctive 
freedom) 
ḥurriyyah dīniyyah 
(religious freedom) 
 
ḥurriyyah siyāsiyyah or 
dawliyyah 
(administrative or 
governmental freedom)  
ḥurriyyat ibdā’ al-’ārā’ 
(freedom of 
expressing opinions) 
ḥurriyyah 
madaniyyah (civil 
freedom) 
ḥurriyyat al-
madhāhib al-
siyāsiyyah (freedom 
of political doctrines) 
ḥurriyyah 
sulūkiyyah 
(behavioural 
freedom) 
ḥurriyyat al-dhimmah 
(freedom of the 
People of the Book, 
i.e., Jews and 
Christians) 
ḥurriyyat al-milāḥah wa 
al-siyāḥah (freedom to 
travel by sea and land) 
ḥurriyyat al-filāḥah wa 
al-tijārah wa al-ṣinācah 
(freedom of agriculture, 
trade, and industry) 
 ḥuqūq madaniyyah 
(civil rights), 
sometimes referred 
to as ḥuqūq al-
khuṣūṣiyyah 
shakhṣiyyah (private 
personal rights) 
ḥuqūq cumūmiyyah 
(public rights) 
 
Table 6.1: The semantic field of freedoms and rights in the first period 
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CHAPTER SIX 
Analysis of the World View of Freedoms and Rights in the 
Texts of the First Period (al-Ṭahṭāwī’s Writings 1869-1873) 
6.0.  Introduction 
The main concern of this chapter is to analyse the conception of freedoms and 
rights in the first period, as seen in the texts of al-Ṭahṭāwī. The ultimate goal is 
to reach an understanding of the Egyptian world view of freedoms and rights in 
the first period, as represented in al-Ṭahṭāwī’s writings. To understand his world 
view, a “conceptual scheme” of his terms of freedoms and rights must be 
created (Izutsu, 1964/2008, p. 74). In order to do so, the analysis is organised 
as follows: 
A. Terms are categorised into sub-semantic fields according to the type 
of freedoms/rights to which they refer, so that their structure, as used 
in the texts, can be examined.  
B. The meaning of each term is identified by analysing the entitlements 
and limitations associated with it.  
The main argument here is that the semantic field of the vocabularies used 
reflects how freedoms and rights were understood and developed. 
This process demonstrates the orientation of al-Ṭahṭāwī’s view of freedoms and 
rights, making it possible to assess his actual contribution to introducing and 
developing ideas of freedoms and rights in Egypt. 
6.1.  The semantic field of freedoms and rights in the first period 
The terms of freedoms and rights found in al-Ṭahṭāwī’s texts can be categorised 
into six semantic fields reflecting the main types of freedom: personal, religious, 
economic, intellectual, social, and political (see Table 6.1). At first glance, the 
types of freedom in the sub-fields seem to cover the main categories of 
freedoms, in that each of them includes one or more terms. In fact, though, al-
Ṭahṭāwī’s texts introduce a group of vocabularies of freedoms covering several 
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fields, and this undoubtedly demonstrates his lexical contribution (i.e., involving 
terms and expressions) to the vocabularies of freedoms and rights. But the 
question remains: do the categories provided by al-Ṭahṭāwī reflect a similar 
contribution at the semantic level?  
In Chapter Four, it was explained that the meanings of terms of freedoms and 
rights are identified by semantic features pertaining to the entitlements, as well 
as the limitations, associated with each term. 
Identifying these features requires an assessment of the actions and practices, 
as well as the restrictions that are intended when referring to each term.  This 
will clearly illustrate what these freedoms and rights are actually meant to 
achieve for individuals, and what limitations are indicated at the conceptual 
level, not in the actual practices. Ultimately, the answers to these questions 
constitute the analysis of al-Ṭahṭāwī’s world view, and this is the focus of the 
next section. 
To identify the semantic features of each term, the symbol (+) indicates 
entitlements, and (-) represents restrictions. 
6.1.1. The central term of freedom 
Term 1: ḥurriyyah (freedom) 
(+)  The right of each individual to travel and to act freely on his own 
properties. 
(+) The right of each individual not to be punished without due legal process. 
(+) The right of each individual to express opinions. 
(-) That which is legally and/or politically prohibited in accordance with 
fundamental principles of justice in a fair state.38 
6.1.2. Terms of personal freedoms 
Term 1: ḥurriyyah ṭabciyyah (instinctive freedom) 
                                              
38
 It should be noted that the restrictions provided by al-Ṭahṭāwī on the entitlements of freedom 
may be ambiguous and raise questions of what is politically fair and just. 
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(+)  The right to necessary personal actions pertaining to human nature, such 
as eating, drinking, moving, and managing one’s time and personal 
possessions. 
(-) These actions must not harm oneself or others, as when someone eats 
harmful or stolen food, for example. 
Term 2: ḥurriyyah sulūkiyyah (behavioural freedom) 
(+)  The right of individuals to interact with others in ethical ways. (Al-Ṭahṭāwī 
did not establish a certain standard for ethical behaviour; instead, he 
referred to individual views and consciences as an acceptable standard.) 
 (-) Non-ethical behaviour is prohibited. 
 6.1.3. Terms of religious freedoms 
Term 1: ḥurriyyah dīniyyah (religious freedom) 
(+)  The freedom for Muslims to practise Islam, within the accepted Sunnī 
schools of thought and doctrines only. 
(-)  Non-Muslims and Muslims who are not Sunnī are not included in this 
specific type of religious freedom. 
Term 2: ḥurriyyat al-dhimmah (freedom of People of the Book, i.e., Jews and 
Christians) 
(+) The freedom for non-Muslims to embrace and practise their religions 
within a Muslim state. 
(-) These practices should not undermine the system of the state. 
6.1.4. Terms of economic freedoms 
Term 1: ḥurriyyah siyāsiyyah or dawliyyah (administrative or governmental 
freedom) 
(+) The right of each individual to act legally with respect to his own 
possessions (e.g., estate, money, and businesses), according to his will. 
 (-) One should not harm others. 
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Term 2: ḥurriyyat al-milāḥah wa al-siyāḥah (freedom to travel by sea and land) 
(+) The freedom of individuals to travel by land and sea in the interest of 
engaging in economic activities. 
Term 3: ḥurriyyat al-filāḥah wa al-tijārah wa al-ṣināCah (freedom of agriculture, 
trade, and industry) 
(+) The right of individuals to take part in economic activities in the fields of 
agriculture, trade, and industry. 
 (-) One must have the proper qualifications and training. 
6.1.5. Terms of intellectual freedoms 
Term 1: ḥurriyyat ibdā’ al-’ārā’ (freedom of expressing opinions) 
(+) The right of intellectuals and learned people to express and publish their 
ideas and thoughts with respect to different disciplines, including law, 
philosophy, literature, and politics. 
 (-) These ideas should not destabilise the government. 
6.1.6. Terms of social freedoms and rights 
Term 1: ḥurriyyah madaniyyah (civil freedom) 
(+) The social right of each individual to have his freedoms recognised by 
other individuals. 
Term 2: ḥuqūq madaniyyah (civil rights), sometimes referred to as ḥuqūq 
khuṣūṣiyyah shakhṣiyyah (private personal rights)  
(+)  The social responsibility to take into account one another’s rights in legal 
and commercial transactions related to inheritance, marriage, contracts, 
and criminal and commercial jurisprudence. 
 (-)  There are no legal guarantees mentioned for these rights. 
6.1.7. Terms of political freedoms and rights 
Term 1: ḥurriyyat al-madhāhib al-siyāsiyyah (freedom of political doctrines) 
(+)  The right of heads of state to rule and to formulate and enforce laws. 
141 
 
(-) These laws and rules should be in accord with the country’s legislation. 
(-) These laws and rules should be in rooted in justice and good political 
conduct.39 
Term 2: ḥuqūq cumūmiyyah (public rights) 
(+)  The rights of heads of state to absolute rule. 
6.2.  The world view of freedoms and rights in the first period 
Al-Ṭahṭāwī’s terms are of special importance as the first Arabic terms of 
freedoms and rights used with a modern ‘political’ meaning, and they make up a 
representative sample of how the idea of freedoms and rights was viewed by 
the intellectual elite during this early period. 
It is interesting that the idea of personal freedom, which seems very obvious 
and essential to the current reader, is first introduced to the readers within a 
very confined vision, which may seem odd now. The analysis of the semantic 
features of the terms in Section 6.2 indicates that even the entitlements are 
greatly restricted, to the extent that some of these terms seem almost unrelated 
to the basic meaning of freedom, which involves free will to act (in accordance 
with a given legal system).  
Al-Ṭahṭāwī, who witnessed the French revolt against the monarchy in 1830 (a 
consequence of the French Revolution), had clearly studied a group of 
fundamental writings on philosophy, politics, and the French Charter of 1814. 
He understood freedom to mean the individual’s right to act in accordance with 
legally accepted rules. 
Accordingly, Al-Ṭahṭāwī’s definition of the central term of freedom – ḥurriyyah – 
expresses the modern political idea of personal freedom, which he articulates 
by introducing a group of legal rights and entitlements that allow people to act 
according to their own will, within the law. The pattern of restrictions that he 
provides includes a reference to religious law, sharc; another reference to the 
                                              
39
  The text does not specify what is meant by “country’s legislation”, “good political conduct”, or 
“justice”. 
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political system, siyāsah; and a third reference to the legal system: qawānīn 
baladih (laws of their country), although he does not actually mention any 
specific laws. Al-Ṭahṭāwī seems to recognise the important idea that the rights 
of individuals should be guaranteed, albeit legally restricted, and he writes 
strategically about how to limit these entitlements. His explicit awareness of the 
curbs on freedom in an unfree state allows him, paradoxically, to write about 
freedom. 
The semantic fields of freedoms and rights (see Table 6.1) suggest that they 
represent a culturally and politically restrictive view. The pattern found in the 
different types of freedoms and rights consists of two different types of relations:  
(1) a group of qualitative terms concerning entitlements to practices and 
activities, in disciplines including religion, politics, economics, and others; these 
terms can be seen as equivalencies (i.e., ‘horizontally’ related) in that they all 
address activities that individuals can engage in.  
Personal actions Religious 
practices 
Intellectual 
activities 
Economic 
activities 
 
Figure 6.1: Types of entitlements referred to in al-Ṭahṭāwī’s terms of freedoms 
(2) terms expressing the 
rights of two different 
classes: a small number 
of rulers and a large 
number of ordinary 
people; they can be seen 
as vertically related, with 
two different levels of 
power.   Figure 6.2: Al-Ṭahṭāwī’s terms of rights 
When one looks at the structure of the semantic field of freedoms and rights, 
the sub-fields (i.e., categories) indicate that al-Ṭahṭāwī understood the idea of 
freedom as a quality intended to enable people in both the public and private 
spheres, in activities ranging from political to economic. Yet the field of rights 
exposes a stratified view of rulers and subjects, one that cannot be related to 
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the idea of human rights because it emphasises and guarantees the privileges 
of absolute rulers, while it does not include any actual entitlements to others.  
At the lexical level, al-Ṭahṭāwī produced a group of new lexical items intended 
to convey several types of freedom; hence, these items – at the semantic level 
– are very limited in term of entitlements. In many of the terms of freedoms, al-
Ṭahṭāwī is neither referring to new rights nor seeking any form of legalisation; 
he simply describes types of actions that already exist and are allowed. He 
does provide systematic explanations, though, in an attempt to create a 
theoretical framework for discussing freedom in such a way that activities can 
be understood as new types of freedoms. This can be seen in the main five 
categories of freedoms. These terms refer to necessary, routine activities of 
everyday life (as in ḥurriyyah ṭabciyyah ‒ instinctive freedom), activities that do 
not bother traditional political or cultural authorities (like ḥurriyyah dīniyyah ‒ 
religious freedom); or permitting what is already accepted in the legal system of 
the government (as in ḥurriyyah siyāsiyyah or dawliyyah ‒ administrative or 
governmental freedom). 
Al-Ṭahṭāwī, therefore, can be seen as having emptied some terms (or concepts) 
of their actual content or meaning, inventing hollow new terms that do not reflect 
the principal idea, because he is resigned to suggesting only what is not 
controversial.  
Self-censorship was not only political in nature; it was also derived from 
religious restrictions. Religion, as a main component of Arab culture, had deeply 
penetrated the social and political fabric. One manifestation of that penetration 
was that the intellectual elite, who engaged in debate and research in the 
humanities and spearheaded cultural movements that introduced new ideas to 
the public, had a traditional religious education and thus were more likely to 
have a restrictive view of rights. As the first group to have had direct interaction 
with Europe, they soon became the political thinkers who generated political 
ideas; later, they were involved in the debate over rights and freedoms.  
An example of al-Ṭahṭāwī’s culturally restricted view is that religious freedom for 
Muslims allowed them to follow Sunnī doctrines only. This contradicts another 
view of his, where he argues for allowing people the right to behave ethically, 
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according to their own consciences – as in ḥurriyyah sulūkiyyah  (behavioural 
freedom) and ḥurriyyah madaniyyah (civil freedom).  
When introducing other terms meant to entitle people to undertake actual 
actions or practices (that were not previously allowed), al-Ṭahṭāwī maintains a 
restricted educationalist attitude toward freedoms, arguing that only qualified 
people are eligible to enjoy these new practices. His conditions apply to those 
that require skills (i.e., economic freedoms enabling people to engage in various 
economic activities) or that might have an influence on the public (e.g., 
intellectual freedoms which involved spreading ideas publicly). This is, in fact, a 
fundamental distinction between al-Ṭahṭāwī’s vision of freedom and the 
European version that he observed in French literature and in the making of the 
French Constitution. Although all freedoms and human rights are constrained to 
some degree by history and culture, the European view provides a broader 
ethical scope, whereas the ethical system in al-Ṭahṭāwī’s vision is based on 
conservative educationalist perspectives. These perspectives emphasise the 
public interests of the nation, which naturally implies a political commitment and 
constraint. 
In all cases, the idea of building entitlements into the law seems to be 
completely absent or ignored. He did not suggest a system of law to guarantee 
entitlements; he was only interested in an initial articulation of freedoms and 
rights as a basis for further development of these concepts. 
Instead, al-Ṭahṭāwī employed some of his terms of freedom to convey concepts 
to do with public awareness of freedom. For example, the terms ḥurriyyah 
sulūkiyyah (behavioural freedom) and ḥurriyyah madaniyyah (civil freedom) do 
not refer to entitlements. They refer to the individual’s duty to respect others’ 
rights to act as they wish, and to encourage others to practise and enjoy this 
right, provided that they are committed to ethical behaviours.  
Al-Ṭahṭāwī sets out a view of freedom that is subject to both external and 
personal limitations. When he first introduces the (new) idea of personal 
freedom, his definition of the central terms of freedom reflects an awareness of 
the basic structure of the idea of freedom. At the same time, this view is not 
reflected in other terms of freedom, which either seem emptied of the basic idea 
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of freedom or are not legally guaranteed and are totally absent in the terms 
covering types of rights. 
Al-Ṭahṭāwī’s vision of freedom was the subject of many critiques, some 
negative and some complimentary. The historian al-Rāficī , praised his writings, 
saying “that they have the stamp of contemporary constitutional principles and 
that they are in harmony with the spirit of freedom and democracy” (as cited in  
Zolondek, 1964, p. 90). Nuseibeh  also believed that al-Ṭahṭāwī: 
sought to make this tradition [i.e., the French political tradition] 
palatable to his contemporaries by showing that its ideas were in 
essential in harmony with those of the Arab tradition (as cited in 
Zolondek, 1964, p. 90).  
Zolondek (1964) criticises these assessments as overly complimentary; he 
states that “these evaluations do not coincide with al-Ṭahṭāwī’s basic views” 
(p.91). Moreover, Newman (2011) contends that al-Ṭahṭāwī should not be seen 
as a ‘liberal’ because he interprets the notion of freedom in Takhlīṣ al-Ibrīz as an 
equivalent of justice and equity, as if they are “two cornerstones in Islamic 
political theory, rather than the way in which he saw it in practice in France” (p. 
93). 
Others have characterised him as enlightened and who is “the missionary for 
the democratic-liberal thought throughout the Eastern countries, which have 
been accustomed to absolute rule for a long time” (cAmārah, 2009, p. 239). This 
position, in the view of cAmārah (2009), allowed him to use various expressions 
and phrases to satisfy this contradiction. This is an argument used repeatedly to 
justify why al-Ṭahṭāwī consistently restricts the scope of the entitlements to 
which he referred. Like all historical writing, al-Ṭahṭāwī’s contribution should be 
understood in the context of the time. He should not be labelled ‘liberal’ or ‘pro-
government’ because his ideas in the texts vary according to the considerations 
previously discussed. 
A semantic approach is crucial to addressing cultural concepts because it 
enables accurate identification of the components of each term, so as to 
organise a scheme with which to assess his contribution. One may conclude 
that not only the general Arab reader, but also political Arab thinkers such as al-
Ṭahṭāwī himself, were taking the concept of freedom and reproducing it in a 
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culturally confined context. Although he understood and experienced freedom in 
Paris, he was facing a different challenge in a different cultural context. These 
new ideas of what freedom should refer to, and how it should be constituted, 
were not in line with what he knew. They were debated later, but he himself 
seems not to have been able to contribute to these discussions for two reasons: 
at the time, he was constrained from speaking freely, and the concepts were 
new and unfamiliar to the public. 
As a result, his contribution at the conceptual level was limited. At the lexical 
level, though, he made an important contribution by producing a number of 
terms covering several types of freedom in different fields. It was a challenge for 
him to provide a systematic view of human rights within a highly restricted 
context. His work provided a foundation for other novel and more unfamiliar 
definitions of freedom, which al-Ṭahṭāwī himself was unable to deal with. The 
literate Arab public had to be prepared to accept other types of freedoms, or to 
understand freedom in a new light, but this process was to occur incrementally. 
Al-Ṭahṭāwī’s contribution paved the way for a public debate around human 
rights concepts, although he himself was unable to take part due to political 
restrictions. 
In conclusion, the main features of al-Ṭahṭāwī’s world view may be summarised 
in the following features:  
 Everyone should have rights, which should be specified by law.  
 Individuals should have the right to act according to their conscience in 
both the private and public sphere, and to engage in political, economic 
and social activities.  
 The legal system should have restrictions tailored to the culture, to reflect 
an ethical system inspired by religious and politically restrictive views. 
 Individuals are responsible for establishing public awareness of personal 
rights, by acknowledging personal freedom. This was expected to lead to 
greater debate, which in turn would lead to the enjoyment of greater 
actual freedom. 
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CHAPTER SEVEN 
Discussion of Terms of Freedoms and Rights in the Texts of 
the Second Period (Political Articles 1879-1918) 
7.0.  Introduction 
This chapter addresses the second stage of the chronological investigation of 
the vocabularies of freedoms and rights. The terms of freedoms and rights are 
examined in a representative sample of political articles published between 
1879 (the year that witnessed the beginning of the cUrābī Revolution) and 1918 
(the year prior to the Revolution of 1919). The texts consulted are taken from 
two sources:  
 political articles of Muḥammad cAbduh, published in Al-Waqā’ic 
newspaper between 1880 and 1882, and  
 political articles published in Al-Ahrām newspaper at different times 
between 1879 and 1918.40  
In the following sections, the terms of freedoms and rights found in these 
articles are discussed in the same manner that was applied in Chapter Five. 
This allows tracing of the semantic changes involved, as well as understanding 
the perceptions of freedoms and rights in this second period. 
7.1.  The cultural context of cAbduh’s and Al-Ahrām’s political 
articles in the second period41 
The time of Muḥammad cAlī Pasha (r. 1805-1848) was a period of establishing 
a new state and a period of renaissance. The army and navy were established, 
                                              
40
 It was intended that the second period to be analysed would cover the period directly after al-
Ṭahṭāwī’s, but due to a lack of relevant articles published in that period, the decision was 
taken to consider the 
c
Urābī Revolution (1879-1882) as the starting point for the second 
period. 
41
 The historical events mentioned in this overview are taken from al-Rāfi
c
ī (1937/1983a, 
1932/1987a, 1932/1987b) unless noted otherwise. Chapter Three provided an overview of 
the geopolitical context, including political events as well as other cultural factors that may 
have influenced the understanding of the terms of freedoms and rights. 
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as were the cultural and educational foundations of the state and the 
institutional bases of economic life. In contrast, the era of his successor, cAbbās 
Pasha (r. 1848-1854) was described as a period of reaction and decline as 
institutions that had been previously established under Muḥammad cAlī became 
dormant. The insular character of cAbbās, as well as his exclusion of the 
European experts hired previously by Muḥammad cAlī for development and 
institutional reforms, was among the main reasons behind this decline.  
Sacīd Pasha (r. 1854-1863), on the other hand, reinstituted some economic 
reforms that had previously been discontinued; he reformed tax policies, 
encouraged construction, and broke up the monopolisation of some sectors. 
The judicial system and transportation infrastructure were also improved. To 
foster positive feelings among the public, Sacīd Pasha directed the army to be 
seen as taking part in these reforms. 
The next ruler, Ismācīl Pasha (r. 1863-1879), had embraced European 
civilisation while studying in France. After returning to Egypt, he tried to recreate 
the opera houses, palaces and promenades, in addition to building other 
modern institutions. The transportation system between Egypt and Sudan was 
expanded, making possible increased trade among Sudan, Egypt and 
European countries. Improvements in infrastructure, as well as a welcoming 
atmosphere towards Western attitudes and customs, made Egypt attractive to 
foreign companies.  
Ismācīl Pasha developed educational and intellectual institutions, including 
professional schools, institutes, and professional societies; he also set up 
scholarships to Europe. All these factors contributed to the formation of a new 
generation of educated people, who later became intellectuals concerned with 
debates over political ideas and practices. Yet a traditional approach to 
education remained, and “the whole system [of education] remained centrally 
directed in every respect” (Safran, 1981, p. 35). The educated elite tended to 
work as government employees; as such, they were not in a position to make 
objective assessments or to openly criticise the government or its actions. 
Moreover, the ideas and concepts of political rights, and their relation to 
democracy, were not clearly recognised (Vatikiotis, 1991, pp. 122, 124-125).  
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One remarkable political achievement for Ismācīl Pasha was the 1866 
establishment of the Majlis Shūrā al-Nuwwāb (the Consultative Assembly of 
Delegates). The seventy-five members of the council were elected, but the 
existence of this board did not diminish the ruler’s absolute power because it 
had no actual authority, and its members were consulted only on internal affairs. 
In the words of Safran (1981), “Ismācīl had set up a consultative representative 
assembly as a showpiece in imitation of civilized governments” (p. 37). 
Eventually, however, due to the deterioration of the financial situation, pressure 
from the national elite, and the weakness of government institutions, the 
Consultative Assembly of Delegates were aroused “to claim a real voice in the 
affairs of the government” (p.37). 
Ismācīl’s measures were hugely expensive, and the crippling debts forced the 
government to take loans from Europe. This opened the door to interference by 
the creditor nations in the economic and political affairs, and this in turn led to a 
worsening of Egypt’s financial circumstances. 
The foreign intervention also contributed to a change in social conditions, 
values and economic opportunities. The economic activities and business 
projects were dominated by Westerners, most of whom took up residence in the 
country. Their presence introduced a new, Western-influenced lifestyle, as well 
as other, different phenomena in Egypt’s social life. The new social and political 
reality in the country concerned Egyptian intellectuals, who reacted by 
discussing and debating these changes and their social implications. Many saw 
this new reality as a cultural invasion and attempted to resist it. Some 
responded by translating Western political books, and others published their 
social and political views in newspapers; among those writers was Muḥammad 
cAbduh, whose articles were published in Al-Waqā’ic newspaper between 1880 
and 1882, and Aḥmad Luṭfī al-Sayyid in Al-Jarīdah newspaper. Both of them 
discussed the social and political concerns of Egyptian society at that time 
(Aḥmad, 2012, pp. 46-48).  
After the British and French had Ismācīl Pasha removed in 1879, his son Tawfīq 
Pasha was installed as the new ruler. The cUrābī Revolution, which began as a 
military revolt and then expanded into a public revolution against absolute rule 
and foreign intervention in the country, was a distinct turning point in the political 
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reality of Egypt at that time. This conversation between Colonel Aḥmad cUrābī 
and Khedive Tawfīq Pasha at the peak of the conflict, during protests by military 
officers on 9 September 1881, indicates a significant change in concepts and 
thoughts of freedoms and rights, and this justifies the selection of the cUrābī 
Revolution as a critical point of this research. 
Khedive Tawfīq Pasha: You have no rights to any of these 
demands; I am the Khedive of the country, and I do whatever I 
wish. 
cUrābī: We are not enslaved, and we will never again be inherited 
(al-Rāficī, 1937/1983a, p. 126). 
The cUrābī Revolution ended with the British occupation of the country in 1882, 
but at one stage it had achieved some of its national demands, including the 
establishment of an elected parliament and a constitution. During the British 
occupation, that constitutional system was disbanded. This affected the national 
attitude and was reflected in the opposition movement and political life in 
general. Al-Rāficī (1942/1983b) states: 
The press during the opposition was either in favour of the 
occupation or opposed to it based on fears of being appropriated. 
Al-Ahrām and Al-Waṭan newspapers tended to take this path of 
opposition (p. 184). 
All of these factors clearly impacted the availability of political articles that could 
be published, including those involving vocabularies of human rights. During the 
period of occupation, the prevailing notion was freedom in the sense of 
promoting national independence, rather than any sub-categories of individual 
freedoms. 
In the meantime, the political ideas and institutions that were spreading in 
Europe and Turkey were being reported in the newspapers. The national elite 
were undoubtedly aware of these ideas and their application in political life and 
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practices in other parts of the world, and this fuelled their ambitions to apply 
them in their own country.42 
7.2.  The vocabularies of freedoms and rights in the political 
articles of the second period 
7.2.1. Terms of personal freedoms and rights 
Term 1: ḥurriyyat al-ashkhāṣ al-siyāsiyyah (political freedom of individuals)  
Text 
 ]...[43  يضاقلل ةلقند ةظفاحم تقلطأ دقف ،يناثلا ثحبلا عون يه يتلا صاخشلأا ةيرح
]هتحنمو[ ديلا يعرشلا44 ...[ نس ي ةيعيرشت ةطلس[
45 
 
انبلا ناتخ نم دلابلا دئاوع لك عنم يهف يضاقلا حئاول امأو نأ دحأ لهجي لاو .نيتفشلا مشوو ت
نهدئاوع رئاس لاطبإو نيتفشلا مشوو ةوسنلا ناتخ رمأ يف ةلخادملا ةموكحلا ةفيظو نم سيل 
 اهنجهتست يتلا تاداعلا هذه نم ًائيش سرام نم ىلع ةمارغلاو سبحلاو دلجلا ةبوقع ضرفو
.ةندمتملا مهتموكح 
قلا نأ نم ًاثيدح هانعمس ام كاذو اذه نم بجعأو ةاتف لك عنمب يضقي ًانوناق نس يعرشلا يضا
.ةنس نيرشعلاو سمخلا نود اهنس ناك اذإ جاوزلا نم 
 
صاخشلأا ةيرح يف لخديو:  ،لدتعملا روتسدلا ىلع يرجلاو ،ةلداعلا مكاحملا ةماقإب ذخلأا
.يرصملا نوناقلا لعفي املثم روملأا طسوأب 
 (Al-Ḥurriyyah fī madīnat Dunqulah, 1879) 
Translation [translated by the researcher] 
[…] Political freedom of individuals is the second type of freedom 
discussed in this article. The governor of Dongola authorised the 
official judge to enact […] 
These regulations prevent certain customs of the country, such as 
tattooing lips and female circumcision. No one is unaware that it is 
not a function of the government to intervene in these matters and 
to prevent women from practising these customs, and to impose a 
                                              
42
 In searching through the relevant data (by browsing hundreds of pages of Al-Ahrām), I came 
across news relevant to the movements of freedoms and rights in Europe and Turkey at that 
time, including constitutional articles, parliamentary decisions and activities involving civil 
demands; these reports included terms such as ḥuqūq al-nisā’ (women’s rights), ḥurriyyah 
shakhṣiyyah (personal freedom), and others.  
43
 This marks a two-word space where the type is unintelligible.  
44
 The word is unclear. 
45
 The rest of the paragraph is readable. 
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penalty of imprisonment, fines, and flogging on those who practise 
any of these practices that are disapproved of by the civilised 
government. 
It is even more puzzling what we have recently heard, in that the 
judge enacted a law that forbids girls from marrying if they are 
under twenty-five years old … 
The freedom of individuals includes the establishment of a just 
judiciary, the application of a moderate constitution with a 
preference for taking the most moderate approach, just as the 
Egyptian legal system does. 
Cultural and linguistic context46 
The article was published in Al-Ahrām on 21 July 1879, under the title Al-
Ḥurriyyah fī madīnat Dunqulah [The freedom in Dongola city], concerning a 
Sudanese governorate under British occupation. The writer (who is not 
identified)47 discusses what he calls “two types of freedoms”: ḥurriyyat al-
ashkhāṣ al-siyāsiyyah (political freedom of individuals), and ḥurriyyat al-ariqqā’ 
(freedom of slaves). Remarkably, he has contradictory points of view on the 
freedom of individuals. On the one hand, he rails against regulations that 
prevent people from practising their personal freedoms; on the other, he 
defends the slave trade and strongly opposes any regulations that would 
prevent it. 
These regulations were enacted by the British-appointed official judge of 
Dongola.48 At that time, Dongola was subject to military rule; thus the 
regulations were issued by the British general ruling the region. These 
regulations included legal prohibitions and punishments for practising what the 
                                              
46
 The historical events mentioned in the ‘cultural and linguistic context’ sections for the terms in 
this chapter are mainly taken from al-Rāfi
c
ī (1937/1983a, 1942/1983b, 1932/1987b), unless 
mentioned otherwise. 
47
 Although the writer is not named, and the article discusses issues in Sudan, I have included it 
because these issues clearly had implications for the social and economic realities in 
neighbouring Egypt and because of the relevance of the terms. At the conceptual level, the 
article includes terms that reveal how the concept of freedom was understood by Egyptian 
writers, one of whom may very well have been the anonymous author. 
48
 I have not found details on the judiciary system in Sudan at that period. Clearly, the context of 
the article shows that the country is under military rule of the British occupation (al-Qaddāl, 
1993; Rizq, 1976). 
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writer describes as the “customs of the country”, such as female matters related 
to tattooing, circumcision, and the appropriate age of marriage. 
According to the writer, the legal authorities disapprove of these cultural 
customs simply because they are not consistent with their own culture. He 
argues that this violates the personal (or as he refers to it, political) freedom of 
individuals. Furthermore, he states that the personal freedom of individuals 
must be protected from mistreatment by legal authorities and that this can be 
achieved by setting up fair courts that take balanced and reasonable decisions. 
Interestingly, the writer uses the same argument to rationalise continuing the 
slave trade in Sudan. Offering what might be viewed as utilitarian reasons in 
support of his stance, he opposes any laws preventing slavery and even urges 
the government to refrain from applying existing regulations. He emphasises the 
poor economic and financial situation in Sudan, stating that occupations that 
pay enough to earn a living are not available. Since poor workers in the region 
could not afford maids or labourers to help them with agricultural work, they 
used slaves. He argues that prohibiting slavery was abhorrent because it would 
put a financial burden on poor people and block them from having workers, 
which would in turn affect their earnings and incite them to revolt against the 
government. 
The writer expresses doubts about the moral motivations of the occupying 
government who enacted this law, suggesting that they did so for political rather 
than ethical reasons. As evidence, he reviews the history of what he calls moral 
enslavement – al-istirqāq al-adabī – of the Eastern nations by these occupying 
governments. In opposing anti-slavery laws, he insists (in the same article, but 
after the text excerpted above) that “people do not understand the meaning of 
freedom”. 
In discussing individuals other than slaves, the writer demonstrates an 
understanding of the idea of personal freedom, contending that it requires legal 
entitlements which can only be guaranteed when just courts and a constitution 
are established. This same insight, however, is lacking in his views concerning 
slaves. Here he seems self-interested, or maybe materialistic, placing economic 
freedom above the freedom of enslaved individuals – or perhaps he considers 
slavery a part of the social structure of his country and thus partly a historical-
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cultural norm; if so, he confuses cultural traditions with freedom from harm for 
some. The concept of freedom may have been an ambitious one for the writer 
himself. 
The foreign occupation is one of the most influential factors that contributed to a 
distorted perspective of personal freedoms, one in which people who are 
already suffering from occupation and difficult economic conditions are 
prevented from exercising their freedoms and rights as they face regulations 
from the same authority that constrains their freedoms. At the same time, the 
regime supports other types of freedom that have consequences for everyday 
life, but according to a particular version of ethics. The writer disputes the 
occupation government’s ethical claims in a way that shows he is aware of the 
gap between claims of freedom and its actual practice. This complicated 
situation is reflected in his views on freedom, and this clearly demonstrates how 
the occupation contributed to distorting concepts of freedom, along with 
people’s attitudes toward them. 
Discussion of the term 
The term ḥurriyyat al-ashkhāṣ al-siyāsiyyah (the political freedom of individuals) 
refers to the freedom to practise cultural habits and personal traditions without 
intervention from legal or political authorities. The author states that the 
exercise of individual freedoms depends on a constitution and a fair court 
system. This implies that he understands that this type of freedom must include 
legal rights to guard against legally sanctioned mistreatment. 
The reference to politics in this term may refer merely to the writer ’s 
understanding of the personal freedom of individuals as being authorised and 
given by the political authorities. It may also signify the political authority’s (i.e., 
foreign occupation’s) control over people, to the extent that their personal 
actions are described as ‘political’. In any case, it shows that, unavoidably, “the 
personal is political”. 
The second term, ḥurriyyat al-ariqqā’ (the freedom of slaves), is intended to 
refer to the freedom of a specific class of people; this is consistent with the 
classical meaning of freedom in Arabic, which is simply the opposite of 
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enslavement. It is worth noting that this classical meaning is political itself 
because owning slaves is always political.  
Term 2: ḥuqūq ṭabīciyyah (natural rights) 
Text 
مهمدقت ةموثرج ناكف  ُمو ،دارفلأا بلاغ يف ً ّاثبنُم ًارمأ طاشن وهو ،لوقعلا بلغأ يف ًازرح
لمعلا ةيرحل مهبلطو ةورثلا بلاتجا يف يلاهلأا  تناك يتلا تادييقتلا كلتل مهضفرو اهلوانيل
ةيعيبطلا مهقوقح بلط نم مهعنمت. 
(cAbduh: Al-Waqā’ic, 7/4/1881, as cited in cAbduh, 1993, p. 328)49
  
Translation [translated by the researcher] 
The origin of their progress, indeed, refers to what most 
individuals recognise and observe, the drive toward accumulating 
wealth, and the demand for the freedom to work in order to realise 
this objective, and their rejection of such limitations that had 
prevented them from demanding their natural rights. 
Cultural and linguistic context 
It must be noted that another part of this same article is quoted, translated, and 
discussed below under economic freedoms, in Section 7.2.2 (Term 1, the 
second text), and the cultural and linguistic context for the term ḥurriyyat al-
camal (freedom of work), which is mentioned in this text, is discussed there. The 
writer mentions ḥurriyyat al-camal (freedom of work) here without defining it, but 
the term ḥuqūq ṭabīciyyah (natural rights) cannot be understood completely 
without also considering the meaning and context of the term ḥurriyyat al-camal 
(freedom of work). 
This text is from an article in a series entitled Kalām fī khaṭa’ al-cuqalā’ 
[Discussion on the mistake of the wise men], published in Al-Waqā’ic on 7 April 
1881, in which cAbduh discusses and criticises social phenomena that are 
considered to be caused by Egyptians’ interaction with Westerners, i.e., the 
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c
Abduh’s articles are cited from a compilation of his works entitled Al-A
c
māl al-kāmilah lil-
imām al-shaykh Muḥammad 
c
Abduh, edited by M. 
c
Amārah (see
 c
Abduh, 1993). I have added 
the date to the standard citation, since this information might be helpful for putting the articles 
in context. 
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Europeanised style of government and foreign intrusion into the country’s 
affairs.  
Discussion of the term 
The term ḥuqūq ṭabīciyyah (natural rights) is mentioned in this article in 
conjunction with the term ḥurriyyat al-camal (freedom of work), which is clearly 
related to people’s efforts to earn a living. In this context, ḥuqūq ṭabīciyyah 
refers to actions involving work and livelihood; these are normally related to 
means of securing the necessities of life. They clearly define a range of actions 
and activities that vary over time and across cultures. 
According to the text, this includes economic activities as well as related actions 
such as movement and travel, legal acts pertaining to property, and so on. This 
can clearly be seen as a semantic extension of the term ḥurriyyah ṭabciyyah 
(instinctive freedom), which, in the texts of the first period, referred to necessary 
biological actions of human nature such as eating, drinking, and walking. 
Although the term ḥuqūq ṭabīciyyah (natural rights) is mentioned in the context 
of the situation in Europe at a particular time, the writer takes this concept from 
another culture and adapts it to introduce the Arabic reader to a particular 
version of rights. This expansion of what is entailed by the term ḥuqūq 
ṭabīciyyah clearly reflects a hierarchical development of people’s needs. In the 
previous period, the entitlements were mainly of a ‘biological’ nature, whereas in 
this text, they involve social life and its interactions.  
This development is consistent with cAbduh’s view of the progression of people 
in gaining their political rights. In an article entitled Al-Ḥayāt al-siyāsiyyah 
[Political life],  published on 9 November (cAbduh: Al-Waqā’ic, 9/11/1881, as 
cited in M. cAbduh 1993, pp. 363-371), he states that humans are born with 
fundamental basic needs of a biological nature; they try to ensure life and self-
preservation by seeking help from, and interacting with, other human beings in 
society, so as to become civilised. People are then motivated – by the need to 
develop the society, organise their affairs, and achieve their basic requirements 
– to be political and engaged through interaction (as cited in cAbduh,  1993, pp. 
365-366). 
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Term 3: ḥurriyyat al-tafannun (freedom of artistic work) 
Text 
ع صاخشلأا لاومأ بهنل ةدعتسم رسيملا تلاحمو ،ةرماع روجفلا تلاحم ىرت ربدتلا يميد
 نم هب الله لزنأ ام يذلا ،رانشلا سئبو ،راعلا ام كاردأ امو ؛رازلا تلاحم دجت كلذك ،ةياردلاو
 تقلُطأ دقو .نآرقلا همرح لب ناطلسننفتلا ةيرح  ىلع ةفلآا هذه نعرتجا تايرصملا نأ ىتح
.ءاوسلا 
(Ṣabrī, 1903) 
  
Translation [translated by the researcher] 
You will find brothels prospering, and gambling houses ready to 
rob those who lack forethought and experience. Also you will find 
houses of ill-repute, the shame and disgrace of which is 
impossible to describe or quantify, and which God has not 
decreed to be lawful but rather forbidden in the Qur’ān. Freedom 
of artistic work was then allowed to spread without check, until 
Egyptian women were compelled to consume this immorality. 
Cultural and linguistic context 
Under the British occupation, many aspects of social life, in addition to political 
and economic life, had deteriorated. For one thing, after 1884, schools began 
imposing fees. The majority of Egyptians were in the lower social classes, made 
up of labourers and farmers, and since they could not afford to send their 
children to school, illiteracy spread among the poor. No new schools were 
opened, and many existing schools remained closed. In those schools that were 
open, English became the main language of education after Year Three, so 
English teachers gradually replaced Egyptians. 
At the same time, many educated and upper class citizens developed a self-
interested attitude, for they were busy achieving personal benefits rather than 
worrying about the nation’s interests. People neglected to improve the society 
by spreading ethical values, standards and culture, and this was reflected in 
their manners. Since the law allowed usury, liquor, gambling and prostitution 
(Ḥatātah, 1983, pp. 160-161), people had the ‘personal freedom’ to engage in 
all these behaviours, which led to increasing ‘corruptions of morals’. 
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Musṭāfā Ṣabrī (d. 1954), in an article in Al-Ahrām on 21 August 1903, entitled 
Istibdād al-būlīs fī Miṣr [Tyranny of the police in Egypt], criticised the 
incompetence and injustice of the police, pointing out how this affected other 
aspects of social and economic life. Ṣabrī, a scholar and political activist with an 
Islamic ideology, was Turkish; nevertheless, he contributed to Egyptian political 
and intellectual life by writing newspaper articles about social and political 
issues, and his article is relevant to this discussion. 
The text refers to different practices that people engage in, and it mentions the 
places of such activities, such as maḥallāt al-maysir (houses of gambling) and 
maḥallāt al-fujūr (houses of profligacy), without ever actually using the term for 
prostitution. He criticises the social phenomena of ‘immoral’ activities and 
practices, and he mentions that these habits are exercised in ‘places’, so the 
connection that he makes between ‘houses of gambling’ and ‘houses of 
profligacy’ implies that he is referring to practices of ill-repute that are 
considered vices in Islamic culture: gambling, drunkenness, and prostitution.50 
Furthermore, the writer utilises vocabularies of shame and vice (such as: cār 
and shanār), as well as expressions showing that the Qur’ān forbids these 
practices. Along with everything else, the fact that he mentions Egyptian women 
being involved in this ‘vice’ leads us to conclude that he is referring to 
prostitution when he uses the term ḥurriyyat al-tafannun (freedom of artistic 
work). This may indicate that women involved in this ‘profession’ were dancers 
or singers, because women in these professions were often (sometimes 
unfairly) linked to prostitution.  
Discussion of the term 
                                              
50
 This is what 
c
Abduh has criticised in his article (Al-Waqā’i
c
:1881, April 4, as cited in Abduh, 
1993, pp. 332-333). In his words: 
 Thus, people rushed to go at [it] with full appetites; they violated the sanctity of solemnity, 
and [they were] worn out drinking inebriants in this hot country, to an extent which 
Europeans, in their cold countries, had not come to. Therefore, barrooms and storage of 
alcohol – the drink which destroys minds as well as bodies – increased. Thereupon, they 
became attached to what followed drunkenness: diversion and playful amusement. They 
also competed to gain the favour of prostitutes[...] And whenever you try to prevent them, 
or express repulsion at such behaviours, an infatuated [one] will say: ‘This is freedom!’ 
Thus, respect for morals was lost, and the value of nobleness and dignity decayed. 
 Both Ṣabrī’s and 
c
Abduh’s articles describe what they see as a ‘corruption in morals’ and how 
people are involved in ‘bad behaviours’. 
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Whatever the reason for using this term, the term ḥurriyyat al-tafannun (freedom 
of artistic work) refers to prostitution as a legal ‘profession’ allowed by the 
government. The writer, who criticises this authorisation and discusses its 
negative impact on society, refers to prostitution as a practice that is unethical 
and religiously forbidden. The term invokes a less negative connotative 
meaning of prostitution, and in contrast, a more negative and less valued 
meaning of freedom, when it is linked with these practices. It might seem 
surprising that a religious scholar uses a less negative term for these practices, 
but this indicates that they were allowed within the society and seen as 
‘freedoms’. This demonstrates that while so-called ‘personal’ freedoms were 
allowed by the unelected government, freedom involving public matters was 
prevented or restricted. 
7.2.2. Terms of economic freedoms 
Term 1: ḥurriyyat al-camal (freedom of work) 
First text 
 دييأت يف ةيقيقح ةبغر ليلجلا سيئرلا اذه بغِر فلمعلا ةيرح يف  ةوسقلا طوس عفرو ،دلابلا هذه
لا نم دحأ ىلع ةطلس نيرومأملا نم دحلأ لعجي مل ذإ ،ةيلكلاب هلمع لاطبإو ،ةينوناقلا ريغ
.ماظنلا ةقيقحو ةلادعلا نأش وه امك ،ةماعلا ةعفنملاب دلابلا ىلع دوعي اميف لاإ يلاهلأا 
(cAbduh: Al-Waqāic, 31/10/1880, as cited in cAbduh, 1993, p. 304-
305) 
 
Translation [translated by the researcher] 
This great Prime Minister [Riyāḍ Pasha] had a real desire to 
support the freedom of work in this country, and to remove and 
completely stop illegal acts of cruelty. He did not grant any 
government officers any power over inhabitants except that which 
would benefit the public, and this falls within the purview of justice 
and the reality of the system.  
Cultural and linguistic context 
In the time of Khedive Ismācīl (r. 1863-1879), labourers worked under 
oppressive conditions. They were regularly flogged to make them pay taxes, 
and they were forced to work, without pay, on government construction projects 
(e.g., building bridges, canals, etc.). There was nothing to stop the rulers from 
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abusing the poor; no one and no laws protected them, and the abuses they 
suffered were not reported.  
At the time of Khedive Tawfīq (r. 1879-1892), Riyāḍ Pasha was appointed 
Prime Minister (r. 1879-1881) after the dismissal of the keenly ambitious Sharīf 
Pasha (r. 1879). There was a consultative government and a Consultative 
Assembly of Delegates, and support for that assembly was expanded at the 
instigation of the British and the French, who supported Riyāḍ Pasha (although 
Riyāḍ Pasha himself supported the khedive in his policies of absolute rule and 
acceptance of foreign intervention). Administratively, his government achieved a 
number of things, including the prohibition of forced labour in government 
construction and the nationalisation of Ismācīl’s palaces. People were given the 
right to decline to work on government construction projects if they paid the 
government, and tax collectors were prevented from flogging people. 
In this article, cAbduh discusses the importance of the rule of law for ushering in 
progress. He points out that this can be achieved only if the laws are respected 
and obeyed by the rulers themselves, and he praises the government’s new 
rules, pronouncing them in keeping with the freedoms associated with labour. 
Although the writer does not explain what the term ḥurriyyat al-camal is intended 
to mean, he provides examples of some actions and practices that are opposed 
to the rights of workers. cAbduh then states that the new Prime Minister 
supports ḥurriyyat al-camal (freedom of work), and he gives examples of actions 
that he took. 
Discussion of the term 
The term ḥurriyyat al-camal refers to the dignity of labourers, which protects 
them from being treated as slaves. In this text, it does not refer to freedom or 
rights that permitted labourers to do certain actions; instead, it refers to freedom 
from actions that humiliated the labourers and made them the subjects of 
others. This can be understood as a negative freedom (Carter, 2016). 
This text and the term clearly indicate the level of rights or freedoms that 
labourers at that time were, in theory, able to claim. 
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Second text 
 بورحلا مهتملع ،اياعرلا دارفأو يلاهلأا سوفن يف ناك ةقيقحلا يف يبورولأا مدقتلا ةيادب نإ
 ًلاايجأ ةيقرشلا مملأا اهيف اوطلاخو ،رحبلاو ربلا ريس ةيبيلصلا ،مهتبلاغمل مهراظنأ تحمطو ،
نييقرشلا ةوق ببس يف اوققدف ‒كاذ ذإ مهل تناك يتلا ‒ تاداع مهل اوأرف مهلاوحأ يف اوثحبو
 باستكلااو ةعانصلا يديأو ،ًاعاستا مهلامعأ رئاود يف اوأرو ،ةيماس راكفأ مهنيب اميفو ،ةليمج
زعلاو ىنغلا ناك كلذلو ،ةيرحلا ةقلطم أف ،مهراطقأ ًاركوتسم ،مهديلقت كلذ دنع ابوروأ يلاهأ ذخ
يهو ،اهيلإ تلاصوملاو اهبابسأ يف لب ،فراخزلاو جراهبلا يف لا نكل:  ةعانصلا قاطن عيسوت
.بسكلا هوجو نم امهوحنو ةراجتلاو 
 
 
مهمدقت ةموثرج ناكف  ًاّثبنُم ًارمأ  ُمو ،دارفلأا بلاغ يف  رحوهو ،لوقعلا بلغأ يف ًاز:  طاشن
ا بلاتجا يف يلاهلأا.لمعلا ةيرحل مهبلطو ةورثل 
(cAbduh: Al-Waqā’ic, 7/4/1881, as cited in cAbduh, 1993, pp. 327-
328)   
Translation [translated by the researcher] 
Indeed, the origin of European progress stemmed from the 
individuals themselves. They learned from the Crusade Wars, 
travelling by land and by sea; they interacted with Eastern nations 
across several generations, and they aspired to dominate. Then 
they observed the factors of their counterparts’ domination at that 
time, and sought to attain its conditions. They found that the 
Easterners enjoyed good customs and fine ideas; they found that 
the scope of their work and occupations had expanded, and that 
they were free to engage in vocations as well as ways of freely 
earning. For this reason, affluence and well-being were rooted in 
their countries. The Europeans then started to imitate the root 
causes of the Easterners’ success, rather than imitating the 
superficial features thereof; hence they expanded the scope of 
manufacturing and trade, besides various others means of 
earning. 
The origin of their progress, indeed, refers to what most 
individuals recognise and observe; that is, the drive to accumulate 
wealth, and the demand for the freedom to work. 
Cultural and linguistic context 
In one of a series of three articles entitled Kalām fī khaṭa’ al-cuqalā’ [Discussion 
of the mistake of the wise men], published in Al-Waqā’ic newspaper on 7 April 
1881, cAbduh discusses and criticises certain social phenomena in Egyptian 
society, which include behaviours considered to be the result of Western 
influence. 
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cAbduh does not criticise the values and codes of European civilisation 
themselves, but rather the way these ideas were transforming Egyptian society. 
He argues that the core of a nation’s civilisation involves economic liberty, and 
that Western civilisation had learned of the value of economic freedom (and 
other values that were subsequently transformed and adopted) through its 
interaction with Eastern civilisation during the Crusades. This text also implies 
that the transfer of ideas was reciprocal, with Eastern civilisation also being 
transformed by Western values. 
As mentioned earlier, economic liberties in Egypt came gradually, as the 
monopoly on trade in Egypt crumbled gradually, beginning in 1841. After the 
treaty signed in 1838 between the Ottoman Empire and the United Kingdom, 
trade policies changed towards an open market, and agreements were enacted 
over time (see 5.2.4). However, foreign investments in Egypt were temporarily 
interrupted in 1882, due to a lack of appropriate conditions as a result of the 
political circumstances of occupation. 
It is worth noting that this article was published before the peak of the cUrābī 
Revolution (on 9 September 1881), which marked a transformation in the 
writer’s attitude towards politics and social reform. Prior to the revolution, he 
showed an educator’s concern with social reform, emphasising the role of 
education as the main means of qualifying the average person for freedoms and 
rights. 
cAbduh was always critical of the revolutionary approach, in which change 
occurred suddenly through the exertion of political power. This resulted in 
importing the ‘externals’ of Western civilisation, such as its norms and customs, 
with a consequent ‘corruption of morals’. This, in turn, opened the door to all 
types of personal behaviours, regardless of morality, without establishing the 
necessary legal restrictions to protect people’s rights and values, or educating 
people about practising their personal freedoms in a responsible way. Instead, 
argues cAbduh, the country should move forward by adopting economic liberty 
as the main factor of social change and development. 
This article may signal his open-mindedness towards Western customs and his 
acknowledgement that cultural interaction is an important means of transferring 
values; on the other hand, it may be the opposite, demonstrating his resistance 
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to Western values. This resistance is a result of opposition by Egyptian 
intellectuals, especially those who espouse an Islamic ideology, to European 
political intervention in the country. It reflects the belief that European civilisation 
has applied its experiences to the customs of Eastern civilisation, such as the 
concept of economic liberty. 
Discussion of the term 
cAbduh uses the term ḥurriyyat al-camal (freedom of work) to refer to al-
Ṭahṭāwī’s concepts of economic liberty, the main factors of which are wealth, 
well-being and civilisation. Both al-Ṭahṭāwī and cAbduh refer to this type of 
economic freedom as the freedom of individuals to travel for the purpose of 
engaging in economic activities in different fields. They both use historical 
evidence to prove that this type of freedom has always been a source of 
civilisation.  
7.2.3. Terms of intellectual freedoms 
Terms 1-5: ḥurriyyat al-afkār (freedom of thought), (ḥurriyyat al-aqwāl (freedom 
of speech), ḥurriyyat al-acmāl (freedom of actions), ḥurriyyat al-
majāmic (freedom of academies),51 ḥurriyyat al-maṭābic (freedom of 
the press) 
Text 
 ةيرح قلاطإب لاإ نوكي لا ،امهيلع ةبولطملا ةدئافلا بترتو ،ميلعتلا لامكو ةيبرتلا مامت نإو
 يتلا مولعلاب لاغتشلاا يف ًاباقع لاو ةملام ناسنلإا فاخي لا ىتح ،لامعلأاو لاوقلأاو راكفلأا
كلم هيف دلوتو مهفلا ةرئاد عسوتو لقعلا فثقت نم عفانلاو رشلا نم ريخلا زييمت ىلع اهب ىوقي ة
 ،حاجنلل ًلايبس هاري ام ىلإ هتياده وأ هلثم ىلع هتللاد وأ ،هايإ ريغلا ميلعت ىشاحتي لاو ،راضلا
.رايدلا عفني ام بلاتجاو راعلا عفد ىلع مادقلإا نم ةبهرلا هذخأت لا ىتحو 
 يف نوكي نأ بجي اذه لجلأفكلذ لتل يساسلأا نوناقلا عماجملا ةيرح قلاطإ ةموكحلا ك
 لدع نوناق تحت قلاطلإا اذه نوكي نأ ةطيرش ىلع ،لاوقلأاو لامعلأاو راكفلأاو عباطملاو
سابتللاا ليزي نييبتو ماهبلإا عفري ليصفت ىلع تابجاولا نيبيو دودحلا مسري. 
(cAbduh: Al-Waqā’ic, 15/2/1882, as cited in cAbduh, 1993, p. 417)   
 
Translation [translated by the researcher] 
The perfection of education and learning, as well as the benefits 
that result therefrom, cannot be achieved but for the freedom of 
                                              
51
  Al-majāmi
c
 (sg.: al-majma
c
) are types of cultural or scientific institutions that focus on a 
particular field of study and contribute to improvements in that field (Maḥrūs & Sulaymān, 
2000a, p. 535). 
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thought, speech, and actions. This should be the case so that no 
one is afraid of being blamed or punished for acquiring knowledge 
that enriches the mind, broadens understanding, and generates 
the ability to distinguish good from evil, and that which is beneficial 
from that which is harmful. Moreover, they will be able to teach 
and guide others to a path that they believe will bring them 
success, and they will not be afraid to defend the nation, nor will 
they hesitate to do all that is in its benefit. 
To this end, the government remit must be to guarantee the 
freedom of academies, the press, thoughts, speech, and actions, 
provided that this freedom is checked by a just law which draws 
boundaries and identifies everyone’s duties in clear detail and an 
unambiguous manner. 
Cultural and linguistic context 
In this text, cAbduh calls for several types of freedoms regarding cultural life and 
intellectual activities, and he defines what should be intended as entitlements. 
This helps to understand what is meant by each of these terms. 
In this article, published on 15 February 1882, cAbduh reports on a ceremony 
held two days earlier by Jamciyyat al-Maqāṣid al-Khayriyyah (The Charitable 
Association), a leading civic association founded in 1878 by a group of Egyptian 
intellectuals and leading figures of the time (among them Muḥammad cAbduh) 
to raise awareness and debate civic issues. This event celebrated the 
ratification of Lā’iḥat al-Nuwwāb (the Constitution of the Representatives), which 
consisted of fifty-three articles that included regulations and laws setting up the 
Assembly of Representatives. The constitution, which fulfilled one of the 
demands of the cUrābī Revolution, was issued on 7 February 1882 by the Majlis 
al-Nuwwāb (the Assembly of Representatives), which had been established on 
4 October 1881 after a group of 1,500 nobles and leading figures petitioned 
Prime Minister Sharīf Pasha to request the establishment of a representative 
assembly.  
In this article, cAbduh summarises the speech he delivered during this 
ceremony. In fact, it reflects his new activist attitude toward political life, which 
led to his participation in the revolution and other related events. He recognises 
that members of the public should engage in political life, and he realises that 
reforming the society cannot be achieved through education alone. It requires 
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enabling people to participate in and contribute to changing events, and this 
could include establishing a parliament that mandates freedoms (cAmārah, 
1993, p. 57).  
Still, the types of freedoms he calls for cannot be separated from his 
educationalist attitude, so they mainly concern educational activities. Some 
involve learning and educating, and others have to do with freedom for cultural 
institutions, such as the press and academies, that contribute to the spread of 
knowledge and education. 
Discussion of the terms 
As mentioned above, cAbduh calls in this text for different types of freedoms 
and explains their corresponding entitlements. He justifies the freedoms of 
thought, speech, and actions as allowing individuals to acquire learning, 
increase understanding, and benefit from greater moral sensibility in 
distinguishing the good from the bad. The ultimate goal is to develop the 
rational ability to distinguish between good and evil, to spread ‘good’ values and 
practices, and to advise others to adopt them. These freedoms are intended to 
open up opportunities for education and to enable people to access ‘beneficial’ 
knowledge. 
In keeping with al-Ṭahṭāwī’s view on ethical behaviour (see 5.2.2), cAbduh does 
not define ‘good’ and ‘beneficial’, nor does he refer to a source that identifies 
them. Instead, he counts on people to rely on their intelligence to know right 
from wrong and to tell the difference between what may help them and what 
may hurt them. This can be seen as a secular norm. Its importance – in the 
context of freedom of thought, speech, and actions – lies in its implications for 
entitlements to, and restrictions of, these freedoms. Considering such norms 
opens the door to different views and debates over what is considered ‘good’. 
What distinguishes cAbduh’s from al-Ṭahṭāwī’s views on freedom of thought and 
expressing ideas is that al-Ṭahṭāwī confined this freedom to the educated and 
the intellectual elite, while cAbduh, perhaps because of what he witnessed in the 
cUrābī Revolution, called for these freedoms to be widely available. Both al-
Ṭahṭāwī and cAbduh insist that these freedoms should be organised according 
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to a just law; cAbduh discusses them as provisional rights to be written into an 
actual constitution. 
In the same article, cAbduh contends that education should be accessible and 
guaranteed by law, while formal knowledge should be available and held up as 
a worthwhile pursuit which would qualify people to participate in political affairs. 
In his words: 
Therefore, the legal government should constitutionally guarantee 
the popularisation of education and the spread of knowledge and 
sciences, which qualify [people] to be able and prepared to 
participate in the management of the nation’s affairs and direct 
them to the point of perfection (cAbduh: Al-Waqā’ic, 15/2/1882, as 
cited in cAbduh, 1993, p. 417). 
7.2.4. Terms of women’s freedoms 
Term 1: taḥrīr al-mar’ah (liberation of women), sometimes referred to as 
ḥurriyyat al-mar’ah (women’s freedom) 
First text 
 هقفُي باتك مايلأا هذه يف هدلاب يقرشلا هب مدخ ي ام ُلضفأ تاداعلا بيذهتو قلاخلأا فيقثت ىلع
 ليبقلا اذه نمو .ناهذلأا فاهرإو ،رئاصبلا ريونتو : باتك)ةأرملا ريرحت(... 
 
دصق دقو ةرضح  اهلبنأو دصاقملا ىمسأ ىلإ باتكلا اذهب لضافلا فلؤملا]...[  هملق عرشأف
 ةعنقم تارابعو ةديدع دهاوشب تبثأو ،قرشلا يف ةأرملا لاح حلاصإ ىلع ثحلل ةيلج ٍناعمو
 نأو ،لجرلاب ةأرملا ةاواسم ىلإ هاوس قبس يملاسلإا عرشلا نأ لاكشإ لاو اهيف ضومغ لا
.نييقرشلا ضعب هدقتعي امل ًافلاخ امهنم صانم لا نابجاو نارمأ اهميلعتو ةأرملا ةيبرت 
(Taḥrīr al-mar’ah, 1899) 
 
Translation [translated by the researcher] 
The best way for an Eastern person to serve his country these 
days is by providing a book which educates on etiquette, 
manners, refined habits, broadening horizons and enlightening 
minds. Of these books, there is the one entitled Taḥrīr al-mar’ah 
[The liberation of women]  […]. 
Through this book, the honourable author aimed at attaining the 
highest and noblest of objectives [...]. He encouraged the need to 
reform the condition of women in the East, and he supported his 
argument by relying on numerous testimonies and convincing 
examples, as well as clear and unproblematic statements that 
Islamic teaching had advanced over its contemporaries, granting 
equality between men and women. Moreover, the teaching and 
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education of women are unavoidable responsibilities, contrary to 
what some Easterners believe. 
Second text 
 عفانملا نم اهنع أشني امل اهميلعتو ةأرملا ةيبرت ةرورض ىلع هعم نيقفتم اوناك نإو سانلاو
 لصت نل ةيبرتلا نأ يف فلؤملا يأر ىري قيرفف .اهتيبرت ةيفيك يف نوفلتخم مهنأ لاإ ،ةليلجلا
نع باجحلا عفرب لاإ ةبولطملا لامكلا ةجرد ىلإلاجرلا ةرشاعم يف اهتيرح قلاطإو اه. 
 
 
 باتك بحاص اهديري يتلا ةقيرطلاب اهتيرح ليبس يف اهقلاطإو ةأرملا نع باجحلا عفر له
؟لا مأ فيرشلا ماقملا هب حمسي )ةديدجلا ةأرملا( 
(al-Bābilī, 1901) 
  
Translation [translated by the researcher] 
Even if people agreed with him about the importance of educating 
and teaching women, because of all the excellent benefits that 
arise from this, they still disagreed about how women should be 
educated. Some agreed with the author’s view that education will 
not have reached the required level until women become unveiled 
and have complete freedom to mix with men. 
Is the unveiling of women and realisation of their freedom in the 
way that the author of al-Mar’ah al-jadīdah [The new woman] 
wants, permitted by your status of honour? 
Cultural and linguistic context 
Qāsim Amīn (d. 1908), an Egyptian social reformer with a modernist Islamic 
ideology, was very concerned with women’s rights issues. In 1899, he published 
a controversial book entitled Taḥrīr al-mar’ah [The liberation of women], which 
discusses the main problems preventing women in the East from participating in 
public life and fully contributing to their society. These issues include women ’s 
education, wearing the veil ‒ ḥijāb, and marital issues such as divorce and 
polygamy. The writer defends the right of girls to be educated in elementary 
schools and the right of adult women to work in the public sector. He argues 
that women can choose to be unveiled; moreover, he calls for restrictions on 
men’s right to divorce and to marry more than one woman. 
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These views caused a heated debate, especially among traditionalists, who 
objected to them as being inconsistent with Islamic laws and teachings. This 
took place publicly, in newspaper articles and books, and was described as 
“perhaps the largest and the most important intellectual fight involving a book in 
the East in that century” (cAmārah, 1989, p. 54). The controversy, in fact, 
reflected the situation of women at that time and the entitlements and level of 
independence that they enjoyed (or lacked). 
cAmārah (1989) argues that Muḥammad cAbduh contributed extensively to the 
book as an undeclared co-author who even wrote some chapters. cAmārah 
further states that chapters discussing the Islamic aspects of women ’s veils, 
marriage, and divorce reflected not only the views and thoughts of cAbduh but 
also his style of writing, for it contained specialised and deep knowledge of 
Islamic Sharīcah that was not characteristic of Qāsim Amīn himself. cAbduh did 
not reveal his contribution to the book, according to cAmārah, because of 
political as well as social considerations; the book offered new and revolutionary 
views that cAbduh himself could not afford to express for fear of the 
consequences. As the grand Muftī of the state, he might have been attacked by 
political adversaries for these views (and for his political positions during and 
after the revolution), so he avoided engaging in the controversy publicly (124-
129). 
In 1900, Amīn published another book entitled al-Mar’ah al-jadīdah [The new 
woman], which clarifies some aspects of his previous book and reviews his 
position on related issues, including women’s education and work. The above 
texts provide a sample of the differing opinions about this book. The first, 
published in Al-Ahrām on 30 May 1899 under the title Taḥrīr al-mar’ah [The 
liberation of women], is a glowing review by an unidentified reviewer. The 
second text, published in Al-Ahrām on 9 February 1901 under the title Kitāb 
maftūḥ [An open letter] to the Muftī, is a paragraph from a fatwā (religious 
question) asking Muḥammad cAbduh – the Muftī – for an advisory and juridical 
opinion regarding the views espoused in the newer book (al-Mar’ah al-jadīdah), 
with which the questioner seems to disagree. cAmārah (1989) claims that this 
question was sent to Al-Ahrām by cAbduh’s opponents in an attempt to 
embarrass him publicly, since the public maintained a traditionalist attitude and 
rejected the evolutionary views expressed in the book (p. 127). 
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Discussion of the terms 
The first text refers to the term taḥrīr al-mar’ah (liberation of women) as one with 
a valuable (positive) meaning, and the book review refers to the objectives of 
the book as ‘most noble’. He describes the arguments in the book as 
indisputable and convincing, refers to the education of women as an 
‘unavoidable’ duty, and sees reforms and equality with men as in line with 
Islamic teachings. 
It is clear that the concept of the liberation of women is used as an equivalent 
for the right of women to be educated, to choose to unveil, and to engage in 
public life. In this respect, it was highly valued, for it was considered to be a 
value that was appreciated in Islam, and thus the concept gained in cultural 
value. 
In contrast, in the second text, the term ḥurriyyat al-mar’ah (women’s freedom) 
refers to allowing women to be unveiled and to communicate freely with men. 
These controversial values are attached to the negative tone of the questioner, 
who states that people do not agree with educating women in the way 
suggested by Amīn. Thus the liberation, or freedom, of women as used in this 
text refers to controversial values and was given a less valued meaning. It is 
evident that the attitude of the writer in each text affects the semantic 
connotative (or emotional) meaning attached to the term. 
7.2.5. Terms of political freedoms and rights 
Terms 1-3: ḥurriyyat ra’y (freedom of opinion), ḥurriyyat qawl (freedom of 
speech), ḥurriyyat intikhāb (freedom to vote) 
Text 
بدلأا اذه لصح اذإف ينطولل  ،ةينلا قداص ،ليذلا رهاط ،سفنلا ليبن كلذ عم ناكو ،يسايسلا
ذئنيح هلف ةيمومعلا ةحلصملا راثيإ ىلع ًارداق، طقف ذئنيح،  امةيسايسلا ةايحلا لهأ رئاسل؛  يهو
 ةيرحو ،يأر ةيرح :تائيندلا نرد نم نورهطملا لاإ اهسمي نأ يغبني لا ةسدقم ةميرك قوقح
.باختنا ةيرحو ،لوق 
 :ةيدوبعلا نم عنشأو ديقلا نم ًارش هيف ةيرحلا تناكل هادعت ول ،دح ثلاثلا قوقحلا هذه نم لكلو
لا ىلع ً اينبم نوكي نأ يأرلا ةيرح دحف ةيرح دحو .باوصلل ً اقباطم ،ةموكحلل ً اقفاوم ،سايق
 لاو ،ًانوصم ًافرش سمي لاو ،ةميلاملاو ةعفنملا دح هيف زواجي لاو ،ريخلا هب داري نأ لوقلا
 نطولا ةحلصم هب داري نأ باختنلاا ةيرح دحو .نيقي ملع ريغ نع رشني لاو ،ًانيمأ ًائيرب رضي
.لاإ سيل زيزعلا 
(cAbduh: Al-Waqā’ic, 9/11/1881, as cited in cAbduh, 1993, p. 368) 
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Translation [translated by the researcher] 
If the patriotic politician acquired such ethics, while also being of 
noble character and noble conduct, and [he] was well intentioned 
and able to always act in the public interest, then – and only then 
– would he acquire what all men of politics are entitled to. These 
entitlements are sacred and sanctified, so they should only be for 
those who are free from all impurities; they are freedom of opinion, 
freedom of speech, and the freedom to vote.  
There are limits to each of these three rights which, if exceeded, 
would cause freedom to become worse than being shackled and 
more heinous than slavery. Thus, the limitations on freedom of 
opinion are to be based on analogical deductive reasoning [al-
qiyās], in line with the view of the government, and conforming to 
correct thought. The limits on freedom of speech are that any 
speech should intend to achieve goodness, not to go beyond 
achieving usefulness and appropriateness; it should also be 
dignified, not harm innocent individuals, and not be published 
without first verifying the facts. The limitation imposed on the 
freedom to vote is so that it is only exercised for the benefit of the 
dear nation, and nothing else. 
Cultural and linguistic context 
The article discusses the conditions and requirements for engagement in 
‘political life’. It was published on 9 November 1881, two months after the height 
of the cUrābī Revolution. As a result of rebel demands, the Assembly of 
Representatives was established on 4 October 1881, and an election was held 
two months later (on 23 December 1881). According to the rules, the members 
of the assembly were elected by mayors and nobles of each city; this obviously 
allowed the government to control the members. Among other things, the rules 
stipulated that members of the assembly demonstrate maturity and perfection – 
al-rushd wa al-kamāl, be literate, and be at least twenty-five years old. 
In this article, cAbduh argues for three types of political freedoms: ḥurriyyat al-
ra’y (freedom of opinion), ḥurriyyat al-qawl (freedom of speech), and ḥurriyyat 
al-intikhāb (freedom to vote). To understand their meanings, their boundaries 
and definitions, as he articulated them, must be observed. 
Discussion of the terms 
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cAbduh lists the criteria for participation in elections; he sees these as moral 
requirements for enjoying political rights. Among them are personal 
characteristics which qualify one for positions serving the nation and working for 
its progress. 
As discussed above, this article was published around the time of public 
elections for the representative assembly, when the right to elect members of 
the assembly was confined to al-acyān (the nobles and elites of each city). In 
reality, cAbduh’s conditions are nothing more than justifications for restricting 
voting rights to a certain social class. 
Therefore, it is difficult to agree with the claim that this particular text reflects 
cAbduh’s view on the vital role of intellectuals and the enlightened elite in 
political life (see Aḥmad, 2012, pp. 210-213), since he does not refer to 
intellectual characteristics or features but only to his idea of the ethics that 
characterise a social class. Considering these three terms of freedom, one can 
conclude that all of them are restricted by political as well as ethical conditions, 
as illustrated in Table 7.1. 
Type of freedom Political restrictions  Other limitations  
ḥurriyyat al-ra’y 
(freedom of opinion) 
in accord with the 
government’s view  
being rational and 
righteous in one’s 
opinions 
compliance with ‘correct’ 
thought 
ḥurriyyat al-qawl 
(freedom of speech) 
 
 intentions are to achieve 
goodness and 
usefulness without harm 
to others 
ḥurriyyat al-intikhāb 
(freedom to vote) 
should be undertaken 
only for the benefit of the 
nation  
Table 7.1: Limitations referred to in cAbduh’s terms of political freedom   
The distinction between ḥurriyyat al-ra’y (freedom of opinion) and ḥurriyyat al-
qawl (freedom of speech) is that the former refers to opinions involving political 
practice and roles, while the latter involves the expression of general ideas and 
views in the public sphere. 
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The political conditions that provide for freedom of opinion show an attempt by 
cAbduh to come to an agreement with the political authorities. The other 
conditions, such as conforming “to correct thought”, are of an ethical nature, 
aiming to achieve the interest and well-being of the nation. 
Although both al-Ṭahṭāwī and cAbduh discuss different terms of political 
freedom, which refers to different types of political practices, both of them limit 
these freedoms to the elite. Al-Ṭahṭāwī clearly restricts the right to rule to heads 
of state and their ministers, while cAbduh allows it for those who are ‘morally 
qualified’; he is concerned with the rights of a particular social class to vote and 
to express political ideas and views. This can be seen as a semantic expansion 
of the range of political freedoms. 
Again, cAbduh’s ethical perspective on freedom cannot be separated from his 
educationalist orientation. His definition of freedom is “the right to perform and 
execute known duties and responsibilities” (cAbduh: Al-Waqā’ic, 28/11/881, as 
cited in cAbduh, 1993, p. 373). This is significant because it is in line with 
Islam’s ethical perspective on freedom (as opposed to a more liberal view); 
alternatively, it might implicitly be an attempt to avoid incurring the anger of the 
either political or religious traditionalist authorities. 
Term 4: ḥuqūq siyāsiyyah (political rights)  
Text 
 انل قِلُطأ امب ،ريطخلا رودلا اذه يف انلوصحو ةيلاعلا ةبترملا هذه ىلإ نلآا انلوصو يف كش لاو
 ًارايتخاو ًاوفع ةيسايسلا قوقحلا نم انل ررقت امو ،ةيرحلا نم لاو درلا هيف مزلي بصغ نود نم
 ميكح برم نم انل دبلاف ،ةايحلا هذه نم ةيلوفطلا رود يف لازن لا انكلو .صقنلا لمتحي ريرغت
.هيناعن اميف انديب ذخأي 
(cAbduh: Al-Waqā’ic,  9/11/1881, as cited in cAbduh, 1993, p. 365) 
Translation [translated by the researcher] 
There is no doubt that we have now reached such a high stage 
and achieved this crucial role by allowing us to have freedom, and 
entitling us to political rights voluntarily, without grasping or 
solicitation. Nevertheless, we are still in the infancy stage of life, 
so we need a wise educator to guide us regarding what we are 
experiencing. 
Cultural and linguistic context 
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This text is taken from the same article quoted above, al-Ḥayat al-siyāsiyyah 
[Political life], which discusses the requirements for taking part in political life, in 
cAbduh’s view. The cultural context of the article was discussed earlier in this 
section. 
In terms of semantics, the text itself does not include a direct explanation of the 
term ḥuqūq siyāsiyyah (political rights) and its entitlements, yet these can be 
deduced from other parts of the article and from the cultural context.  
Discussion of the term 
The term ḥuqūq siyāsiyyah (political rights) refers to a restricted permission 
from the government, allowing educated and noble men to vote and to be 
candidates for the Assembly of Representatives. 
Despite the restricted rights and the restricted role of the assembly, the term, at 
the semantic level, witnessed an expansion of meaning compared to what was 
conveyed by it in the first period, by al-Ṭahṭāwī. This semantic expansion is 
linked to the political situation and influenced by what is permitted by the 
political authorities.  
Term 5: ḥuqūq waṭaniyyah (national rights) 
Text 
 يتلا قوقحلا كلتب بلاطي نأ نطولا ةبحم نم ةرذ لاقثم هبلق يف ينطو لك ىلعف نأ تكشوأ
 ةموضهملا هقوقح در مهترصن يف مسوتي نم رصنتسي نأو ،باجحلاب ىراوتتو عيضت
.بولسملا هللاقتساو 
(Aḥad al-Miṣriyyīn fī al-thaghr, 1896) 
 
Translation [translated by the researcher] 
Every citizen who holds in his heart a whit of patriotism should 
demand those rights [i.e., national rights], which are about to be 
lost and hidden in the veil. He should also seek help from those 
whose help could return our lost rights and our stolen 
independence. 
Cultural and linguistic context 
This text is taken from an article published in Al-Ahrām on 15 July 1896 under 
the title Al-Ḥujjah al-wāḍiḥah li dafc al-afkār al-sāniḥah [A clear argument 
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refuting passing thoughts]. The anonymous writer, named only as Aḥad afāḍil 
al-Miṣriyyīn fī al-thaghr (one of the virtuous Egyptians at the coastal borders), is 
responding to an article published in “one of the capital city’s newspapers”, 
written by Ḥasan Mūsā al-cAqqād, an Egyptian tradesman and political activist 
who was involved in the cUrābī Revolution. The topic was forcing the British to 
leave, which was central to the activities of the main nationalist of that period, 
Muṣtāfā Kāmil (d. 1908). 
On 3 March 1896, upon his return to Egypt from Europe, Kāmil delivered a 
major national speech attended by hundreds of people, in which he called for 
true independence and demanded an end to British occupation. He asked 
listeners to raise their hands if they agreed with him, and they all raised their 
hands (al-Rāficī, 1938/1999, pp. 78-79). 
The writer calls for the British to leave completely, and he criticises the views of 
Ḥasan al-cAqqād, who proposed that the British be allowed to continue their 
involvement in the civil administration of the country. The term ḥuqūq 
waṭaniyyah (national rights) is mentioned several times in the article; although it 
is referred to in the excerpt above simply as al-ḥuqūq (the rights), this text was 
chosen because of its ‘strategic importance’ for the semantic analysis of the 
term.  
Discussion of the term 
The term ḥuqūq waṭaniyyah (national rights) is intended to refer to the national 
independence of the state, which obviously requires the departure of any 
foreign occupying force. Clearly, ‘rights’ in this context refer to the political 
meaning of sovereignty, which pertains to states rather than individuals. 
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Personal freedom 
and rights 
Economic freedom Intellectual freedom Women’s freedom Political freedom and 
rights 
ḥurriyyat al-ashkhāṣ 
al-siyāsiyyah (political 
freedom of 
individuals)  
ḥurriyyat al-camal 
(freedom of work)52  
ḥurriyyat al-afkār 
(freedom of thought), 
ḥurriyyat al-aqwāl 
(freedom of speech), 
ḥurriyyat al-acmāl 
(freedom of actions), 
ḥurriyyat al-majāmic 
(freedom of academies) 
ḥurriyyat al-maṭābic 
(freedom of the press) 
 
taḥrīr al-mar’ah (liberation 
of women,  
ḥurriyyat al-mar’ah 
(women’s freedom) 
ḥurriyyat al-ra’y (freedom 
of opinion) 
ḥurriyyat al-qawl (freedom 
of speech) 
ḥurriyyat al-intikhāb 
(freedom to voting) 
ḥuqūq ṭabīciyyah 
(natural rights)  
  ḥuqūq siyāsiyyah (political 
rights) 
ḥurriyyat al-tafannun 
(freedom of artistic 
work) 
 ḥuqūq waṭaniyyah 
(national rights) 
 
Table 8.1: The semantic field of freedoms and rights in the second period 
                                              
52
 The same term was used to convey two types of freedom which refers to different entitlements. 
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CHAPTER EIGHT 
Analysis of the World View of Freedoms and Rights in the 
Texts of the Second Period (Political Articles 1879-1918) 
8.0.  Introduction 
This chapter is concerned with the analysis of the terms discussed in Chapter 
Seven. The analysis takes the same format as Chapter Six: (1) terms are 
categorised into sub-semantic fields according to the type of freedoms and 
rights to which they refer, in order to examine their structure as used in the texts 
of this second period; and (2) each term’s meaning is identified by analysing its 
main semantic features (i.e., entitlements and limitations). 
This process illustrates the view of freedoms and rights in the second period, 
and how it changed since the first period. This, in turn, enables assessment of 
the actual contribution of the writers of this period in introducing and/or 
developing ideas of freedoms and rights in Egypt. 
8.1.  The semantic field of freedoms and rights in the second 
period 
The terms of freedoms and rights that are found in the texts of the second 
period (see Table 8.1) can be categorised into five sub-semantic fields, 
reflecting a decrease in the number of the categories of freedoms and rights 
from the first period, which had six sub-semantic fields (see Table 6.1). 
Also, these types of freedom are not identical to those of the first period; the 
sub-fields of religious freedom and social freedom are absent, and a new sub-
field having to do with the freedom of a specific group of people, namely 
women, has been added. 
The existing sub-fields related to intellectual freedoms and political rights 
witnessed the emergence of more terms reflecting different types of practices. 
These changes are assessed in the following section, when the semantic 
features are examined to observe whether these terms include an expansion or 
loss of associated entitlements.  
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To identify the semantic features of each term, the symbol (+) indicates 
entitlements, and (-) represents restrictions. 
8.1.1. Terms of personal freedoms and rights 
Term 1: ḥurriyyat al-ashkhāṣ al-siyāsiyyah (political freedom of individuals) 
 (+)  The right of individuals to behave as they wish in their personal affairs 
(including practising their cultural habits and women’s customs such as 
tattooing and female circumcision) without being prevented from doing so 
by government regulations. 
(+)  Establishing fair courts and a constitution to legally guarantee people’s 
personal rights. 
(-) Rights or practices were confined to personal matters. 
Term 2: ḥuqūq tabīciyyah (natural rights) 
(+) The right of individuals to engage in actions having to do with earning a 
livelihood and securing the basic necessities of life. 
Term 3: ḥurriyyat al-ariqqā’ (freedom of slaves) 
(+) The right of slaves to be free and to not be sold. 
Term 4: ḥurriyyat al-tafannun (freedom of artistic work) 
(+)  The right of females to be involved in prostitution as a legal profession 
(see Section 7.2.1.). 
8.1.2. Terms of economic freedoms 
Term 1: ḥurriyyat al-camal (freedom of work); used to express two different 
meanings  
(+) The right of labourers not to be flogged by government officers. 
(+) The right of labourers not to be forced into unpaid work. 
(+) The freedom of individuals to engage in various economic activities and 
projects having to do with trade, manufacturing and agriculture. 
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8.1.3. Terms of intellectual freedoms 
Term 1: ḥurriyyat al-afkār (freedom of thought) 
(+) The freedom of individuals to engage in learning activities that help to 
improve their capabilities for rational thought, so that they are better able 
to know right from wrong and to tell the difference between what may 
help them and what may hurt them. 
Term 2: ḥurriyyat al-aqwāl (freedom of speech) 
(+) The freedom of individuals to express views and to convey knowledge 
that they think is good and useful. 
Term 3: ḥurriyyat al- acmāl (freedom of actions) 
(+) The freedom of individuals to engage in activities having to do with 
learning, education and intellectual debate, which allow them to acquire 
learning and to pass on knowledge and views that they think are good 
and useful. 
(-) These freedoms should be limited to what is beneficial and good for 
individuals and nations.53 
Term 4: ḥurriyyat al-majāmic (freedom of academies) 
(+) The freedom of educational institutions, which allows educated people to 
communicate ideas and to engage in intellectual debate and other 
activities intended to be useful to and to benefit both individuals and the 
country as a whole. 
Term 5: ḥurriyyat al-maṭābic  (freedom of the press) 
(+) The freedom of the press to circulate useful knowledge and thoughts by 
publishing them. 
 
                                              
53
 The restrictions in Section 8.1 use general words like ‘good’ and ‘just’, but the writer does not 
specify exactly what is meant by these words.  
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(-) These freedoms (of Terms 2-5) should be in accord with just laws, which 
clearly state the limitations of these freedoms and identify duties and 
responsibilities. 
(-) These freedoms (of Terms 2-5) are intended to be limited to what has a 
beneficial and good effect on individuals and their country. 
8.1.4. Terms of women’s freedoms 
Term 1: taḥrīr al-mar’ah (liberation of women), sometimes referred to as 
ḥurriyyat al-mar’ah (women’s freedom) 
(+)  The right of women to be educated, to be employed, and to unveil. 
8.1.5. Terms of political freedoms  
Term 1: ḥurriyyat al-ra’y (freedom of opinion) 
(+)  The right of the elites who have seats in the representative assembly to 
express views and opinions on political practices before the assembly.  
(-)  These views and opinions should be rational, consistent with accepted 
standards of right and wrong, and not in conflict with the views of the 
government. 
Term 2: ḥurriyyat al-qawl (freedom of speech) 
(+) The right of elites ‒ those who are eligible to be representatives in the 
assembly ‒ to publicly share their opinions on general issues. 
(-) These views and opinions should not harm others; they are intended to 
be useful and to achieve goodness. 
Term 3: ḥurriyyat al-intikhāb (freedom to vote) 
(+)  The right of eligible elites to elect members of the representative 
assembly. 
(-) This right should be practised in the interests of achieving benefits to the 
nation. 
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Term 4: ḥuqūq siyāsiyyah (political rights) 
(+)  The right of eligible elites to enjoy the previously mentioned political 
freedoms – i.e., ḥurriyyat al-ra’y (freedom of opinion), ḥurriyyat al-qawl 
(freedom of speech), and ḥurriyyat al-intikhāb (freedom to vote). 
(-)  The restrictions on these rights are those specified for the three types of 
political freedoms and rights mentioned above). 
Term 5: ḥuqūq waṭaniyyah (national rights) 
(+)  The right of the country to self-determination and complete freedom from 
foreign political occupation or domination. 
8.2.  The world view of freedoms and rights in the second period 
The first thing to note in the texts of the second period is that unlike the first 
period, which only consulted one source (al-Ṭahṭāwī’s writings), the texts 
consulted in the second period are taken from two newspapers and written by 
several authors, but primarily by Muḥammad cAbduh. This approach offers 
more varied points of view and discovers different uses for the terms; these 
uses are sometimes reflected in interpretations where one term offers more 
than a single meaning (in different texts), or more than one term is used to 
convey different dimensions of the same concept. 
This period witnessed crucial political events, including the military revolt of 
cUrābī, which ended in a public revolution. Initially, this revolution achieved a 
number of demands; a parliament was established, public elections were held, 
and a constitution was written. But this era ended with the British occupation of 
the country in 1882, when a new phase of suffering and struggle for freedoms 
and rights began, with changes in the demands being made. Under both a 
tyrannical government of absolute rule, and foreign occupation, people of 
different classes were publicly demanding their freedom. These demands were 
a central concern for political writers; this time, they themselves took part not 
only in the debate but also in related political events. 
Since Muḥammad cAbduh was a major figure, and perhaps the most prominent 
writer of this period, his texts were repeatedly consulted. In some respects, he 
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was very much like al-Ṭahṭāwī. Both were clerics who had received a traditional 
education at al-Azhar, and both were scholars concerned with reforming 
traditional education and Islamic thinking as a way of developing their society. 
They both experienced aspects of modern European civilisation and sciences, 
strongly admiring and valuing certain features of European civilisation. 
Moreover, they believed that cultural interaction with the modern world would 
serve as a bridge connecting the societies and would lead to a renaissance in 
Egypt, and in Arabic and Islamic culture in general. 
What distinguished cAbduh from al-Ṭahṭāwī was that unlike his predecessor, 
who was engaged with the question of reform at a theoretical level, cAbduh (and 
other writers of this period) joined in political activities as well. He was a 
speaker and activist in the cUrābī Revolution, and he played a role in other 
political events and institutions that were inaugurated in the wake of the 
revolution. Consequently, he developed a more expanded and practical view of 
freedom than that of al-Ṭahṭāwī. It should be remembered, though, that these 
political institutions and intellectual debates were controlled at all times by 
dictatorial authorities who used the elite class to support their positions, allowing 
them to speak and act freely only in realms that did not pose a threat to their 
rule.  
These new experiences in political reality were reflected in the political texts 
consulted and in the terms of freedoms and rights found. This second period 
saw an emergence of a new semantic field  that did not exist in the first period: 
women’s freedoms and rights, which replaced the field of social freedom (found 
in the first period). The terms of social freedom included ḥurriyyah sulūkiyyah ‒ 
behavioural freedom ‒ and ḥurriyyah madaniyyah ‒ civil freedom, both of which 
address theoretical concepts rather than actual practices; they are mainly 
concerned with raising people’s awareness and responsibilities toward enabling 
and encouraging each other to act freely. In contrast, the new term ḥurriyyat al-
mar’ah (women’s freedom), or taḥrīr al-mar’ah (liberation of women), was meant 
to entitle women to participate in public life through education, work, and 
manner of dress. This marks a shift from an interest in abstract entitlements 
(e.g., acceptance, encouraging people in what they choose to do) toward more 
practical entitlements (e.g., studying, working, and unveiling). The term was 
certainly not meant to suggest legal rights for the empowerment of women or 
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their engagement in the public sphere. Instead the focus was on basic social 
reforms in their situation to provide them with the minimal accessibility 
associated with daily life. 
Hence, these practices started out as theoretical concepts rather than actual 
demands. They mainly appeared in abstract discussions in a book by Qāsim 
Amīn, the educated social reformer who argued that women should be allowed 
to practise a limited set of actions. This semantic field emerged as a result of 
intellectual reasoning rather than actual political activity. 
At the conceptual level, these arguments were controversial because they 
represented different uses and understandings of freedom; semantically, they 
were mirrored in the connotative meanings associated with the term, in which 
taḥrīr al-mar’ah (liberation of women) sometimes appeared to be ameliorative 
(i.e., more positively valued), and elsewhere was pejorative (i.e., less valued). 
Opinions concerning the term were built upon different cultural perspectives and 
ideologies, depending on which writer was articulating the position. In any case, 
the huge debate over these basic entitlements for women was evidence of 
women’s isolation from public life. 
In the semantic field of intellectual freedom, there were significant new 
demands involving education and learning, with the public hearing new terms 
describing types of legal and institutional freedoms that would enable them to 
pursue an education. Unlike that of al-Ṭahṭāwī, who restricted education to the 
intellectual elite, cAbduh’s expanded vision extended this entitlement to the 
public. One aspect of this expansion was that cultural institutions such as 
academies and publishers would have freedoms enabling them to spread their 
knowledge. 
This proposed expansion not only reflected an improvement in the 
educationalist orientation of cAbduh, who argued that everyone was eligible to 
engage in the practice of spreading education and knowledge, but it also 
implied the need to institutionalise intellectual organisations rather than simply 
relying on the good will of individuals to contribute to the development of the 
society. This extension of his view on education is consistent with the political 
experience of the revolution, when the ordinary members of the public 
participated effectively in the struggle for freedoms and reform, demonstrating 
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their aspirations for national demands to be fulfilled. Moreover, the 
establishment of constitutional organisations as a result of these demands led 
to an institutional view of other aspects of life. 
In all cases, the entitlements for individuals and institutions to discuss and 
publish their views were restricted to what was considered good and beneficial 
for the society and individuals, but there was some expansion in the 
understanding of these freedoms. Like al-Ṭahṭāwī, cAbduh did not define what 
was ‘good’; he left that open to individual views and perspectives. Still, there 
was an important change to the educational orientation of his predecessor, al-
Ṭahṭāwī, who also regarded individual perspectives of ‘good’ as the standards 
of personal behaviour. cAbduh provided a more expanded view, arguing for the 
right of individuals – provided that they are rational enough to distinguish good 
from evil – not only to choose how to behave themselves, but also to educate 
others by spreading their knowledge and views regarding what they saw as 
good. This appears to be a more secular view of morality. 
Economic freedom deals with the rights of individuals to work and practise 
business activities. Clearly, the term ḥurriyyat al-camal (freedom of work), which 
is mentioned by cAbduh, is shared with al-Ṭahṭāwī. They both suggest that 
individuals should be able to engage in economic activities through trade, 
manufacturing, and agriculture. Also, they both advocate this type of freedom as 
being essential for the country’s renaissance and development. Unlike al-
Ṭahṭāwī, cAbduh does not mention any conditions or requirements for these 
practices. 
As an indication of a more expanded view of freedom, this view seems 
incompatible with the previous concept of freedom to work (despite being in the 
same semantic field, where the term refers to a modest entitlement for 
labourers but hardly guarantees even a minimum level of dignity). Here, it 
should be recalled that his modest vision of ‘rights’ merely reflected what was 
newly permitted to labourers by the government; cAbduh praises this recent 
change and describes it as a development in people’s freedoms. Again, this 
point illustrates that he seems to coin terms only for freedoms which express 
entitlements that were already allowed, or at least were not prohibited by the 
political authority. This is not very different from al-Ṭahṭāwī’s position, which 
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was also subject to dictatorial political authorities, except that al-Ṭahṭāwī 
introduced freedom at the abstract level, while cAbduh was dealing with the 
concrete. In other words, restrictions on the writer in the first period (in al-
Ṭahṭāwī’s texts) were mainly of a conceptual nature, but for the texts belonging 
to this period (cAbduh’s texts and those of others), the restrictions were actually 
applied. 
Still, apart from the terms concerned with enabling people to participate in 
public life regarding their own affairs, and propositions which include selling 
their labour, there is no conceptual expansion of entitlements of ‘personal 
freedom’. Entitlements conveyed by the terms in this field of personal freedom 
are limited to what already existed, either in the classical meaning of freedom in 
Arabic (i.e., the opposite of slavery), or the freedom to practise personal 
customs, traditions, and so on. Texts are associated with a negative connotative 
meaning of freedom because that which is referred to in terms of personal 
freedoms is likely to be pejorative from a cultural stance, and subject to 
variation among different cultures (e.g., prostitution, slavery, female 
circumcision, or early marriage). Therefore, texts that contain these terms are 
controversial with respect to how people should be entitled to practise their own 
affairs. In fact, the concept mirrors the reality of struggling against foreign 
occupation or against a dictatorial government that prefers to allow people to 
spend their leisure time fulfilling their desires rather than engaging in politics. 
It should be noted that in some cases, it was argued that these limited personal 
freedoms were guaranteed by law and that people were entitled to define and 
claim these rights. This new legal dimension appeared as a result of both the 
constitutional experiment in the wake of cUrābī’s Revolution, and the military 
system of occupation (where military courts ruled on civilian issues). The range 
of experiences contributed to people’s understanding of what was allowed or 
owed to them by the state’s legal institutions. Al-Ṭahṭāwī always mentioned 
‘rules’ and ‘laws’; what is new here is the reference to legal institutions that were 
intended to guarantee certain freedoms, although they were not effective 
because they were established for, and controlled by, the military occupation or 
the government itself. 
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The field of political freedoms includes new terms having to do with political 
practices, such as voting and expressing political opinions. It exists as a result 
of political change and the establishment of a representative assembly. These 
terms and subsequent practices were restricted to an elite social class, and the 
practices apparently were not prohibited by the political authorities. The 
difference, however, was that by then, freedoms and rights had become a topic 
of public debate in the newspapers, with many writers and intellectuals taking 
part. At the conceptual level, al-Ṭahṭāwī started an important initiative when he 
opened the door to this debate, even though he himself could not participate 
due to political restrictions. 
In contrast to women’s freedoms and rights, the semantic field of religious 
freedoms appears to be completely absent in the texts of this period. In the 
context of the national struggle, with liberation the main concern, debate on 
other types of freedom apparently got lost in the process. It is clear in the 
semantic field of rights that the rights to political independence and liberation 
were prevailing at this time. This is also apparent in a number of articles 
belonging to this period, where the term freedom mainly refers to political 
independence and liberation from occupation. 
A comparison of the structure of semantic fields of this period with that of the 
first period shows that as a result of the political struggle, the notion of freedoms 
and rights became associated with the debates occurring in the media at the 
time – debates that were constrained by autocratic political authorities. 
Restrictions based on the authority of traditional religious figures did not play as 
important a role here as they did at the time of al-Ṭahṭāwī; in this second period, 
a new generation of religious figures were actually participating in political 
movements, discussing modern ideas, and calling for more rights. The 
restrictions that played a major role at this period were those of a political 
nature, coming from the political authorities. The public participation that was so 
vital to the revolution did not actually result in political rights being granted to the 
public, or even to theoretical demands for them. The field expanded to include 
elite members of society in addition to rulers and ministers, but there was no 
place for anyone else. 
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The foreign occupation, of course, caused a decline in this conceptual and 
semantic expansion. Demands were modest and very much limited to individual 
behaviours as the central concept of freedom became associated with the 
nation’s liberation rather than freedoms and rights for the people. 
In conclusion, the world view of freedoms and rights as expressed in the texts of 
the second period can be summarised in the following points:  
 the national meaning of freedom became a fundamental concern;  
 it was argued that individuals should be permitted to act according 
to their will and to practise their customs in private as well as in 
the public sphere, engaging in economic and cultural activities;  
 political rights should be permitted for the educated elites in the 
society, enabling them to debate political issues and concerns; 
and 
 the people’s legal rights should be guaranteed and defended by 
legal institutions and laws. 
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CHAPTER NINE 
Discussion of Terms of Freedoms and Rights in the Texts of 
the Third Period (Political Articles 1919–1952) 
9.0.  Introduction 
This chapter deals with the third stage of the chronological examination of the 
vocabularies of freedoms and rights, focusing on how the terms were used in 
political articles published in Al-Ahrām newspaper during the period from 1919, 
the year of the Revolution of 1919, until the end of 1952, the year which 
witnessed the July Revolution, when a group of Egyptian officers overthrew 
King Fārūq (r. 1936-1952) and then established the Republic of Egypt in 1953. 
The discussion in this chapter, as in Chapters Five and Seven, follows Agius’ 
(1984) model. 
9.1.  The cultural context of political articles of the third period; 
Al-Ahrām articles54, 55 
The cUrābī Revolution had ended in 1882 with a British invasion of Egypt, and 
although it was not ultimately successful, it contributed socially, as well as 
intellectually, to public awareness and a desire for liberation. The widespread 
public participation and debate over freedoms and rights were among the 
issues that occupied the newspapers (although the writings were always by 
intellectual elites) and new political institutions. This atmosphere of resentment 
and struggle against the oppressive practices imposed under military authority 
created a platform for the Revolution of 1919, which could be described as 
having more public awareness and participation, and a more lasting impact, 
than the cUrābī Revolution.  
                                              
54
 Chapter Three provided an overview of the geopolitical context; this is crucial to 
understanding the context of the texts’ production. 
55
 The main sources of the historical events mentioned in this chapter are from al-Rāfi
c
ī 
(1947/1987c, 1946/1987f, 1949/1988, 1930/1989a). 
.   
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The Revolution of 1919 broke out in response to the continuing British 
occupation, and its demands were political: full independence for Egypt and a 
representative system of government. This nationwide uprising brought together 
Egyptians of different classes, ideologies and professions. It achieved some 
concessions from the British government, which offered to cancel the 
protectorate and recognise Egypt’s independence, albeit with conditions. This 
reality led to political negotiations between the British and the Egyptians, who 
were represented by Al-Wafd (the Delegation).  
This publicly nominated, national delegation for liberation was led by Sacd 
Zaghlūl (d. 1927), the nationalist leader who had previously been detained and 
exiled as a result of his political activity and demands; in fact, his arrest was the 
spark that ignited the Revolution of 1919. Zaghlūl was keen to share his political 
activities, including these negotiations, publicly as a way to increase awareness 
and gain support for his cause. This transparency was manifested in the 
newspapers on a daily basis, and it had an impact on the public debate at the 
conceptual level, regarding the merits and struggles of national liberation. It was 
not only the social, political and intellectual elites who supported the 
demonstrations, public meetings, and other activities, but also the general 
public. The openness also shaped political identities and divisions, creating a 
polarised situation that was reflected in the language of the demands and in the 
terms of freedoms and rights that were used to convey a variety of meanings.  
In the early years of the struggle and the debate over freedoms and rights, 
ideas were evolving; therefore, their meanings at any given time are dependent 
on the historical context. In this respect, they offer a modest vision of 
entitlements. The political experiment itself was new, and the revolutionary 
nature of public discourse aimed to influence public opinion. The political 
situation underwent extensive social and economic changes, one of which was 
the participation of women in political life. This background must be considered 
when examining texts produced in this period. 
This change in political realities is reflected unambiguously in the terms of 
freedoms and rights found in the texts of this period, in which the main concerns 
are with the process of political change. Although the number of political articles 
available in this third period exceeds that of the previous two periods, the terms 
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of freedoms and rights under consideration were not always found in these 
texts.   
9.2.  The vocabularies of freedoms and rights 
9.2.1. The central terms of freedom 
Term 1: ḥurriyyah (freedom) 
The term ḥurriyyah has often been used to convey several different meanings, 
but primarily: 
1) the political independence of the country,  
2) the sense of a just political system rather than simply democracy in the 
sense of ‘one person one vote’, and  
3) personal freedom in a liberal sense. 
This section discusses selected texts that convey these different meanings of 
ḥurriyyah. Reference is made to other texts belonging to this period, but they 
are not all discussed in detail; a representative sample has been chosen for 
close examination. 
Term 2: ḥurriyyah (freedom) in the sense of the political independence of the 
state 
First text 
]...[ اهنوئش ةرادإب اهللاقتساو ةملأا هذه ةيرح :وهو ،عيمجلا هيلإ يمري يذلا ضرغلا. 
 (A Yaṣduq al-naba’?, 1921) 
Translation [translated by the researcher] 
…the objective that all aim to achieve, that is, the [attainment of] 
freedom for this nation and its independence in administering its 
own affairs. 
Second text 
 يداو"ـل نوبلطت امب نوريدج مكنأ ىلع نونهربتو ،مكموصخ لامآ ىلع نوضقت كلذب مكنإف
ةيرح نم سدقملا "لينلا .مات للاقتساو ةلماك 
(Thābit, 1925) 
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Translation [translated by the researcher] 
With this, you are eliminating the hopes of your opponents and are 
proving that you are worthy of the demands you are making for 
the complete liberation and independence of the sacred Nile 
Valley. 
Cultural and linguistic context 
In September 1919, the British government appointed Alfred Milner (d. 1925), a 
former colonial administrator, to lead a commission charged with recommending 
a new policy towards Egypt, one that reconciled Britain’s desire to maintain 
control with Egyptian demands for complete independence. This commission 
met with huge opposition from Egyptians of all walks of life, and when sizeable 
protests broke out in different cities, they were suppressed by the Egyptian 
police, supported by the British army. By the time the commission visited Egypt 
on 7 December 1919 to begin its enquiry, the protests and strikes by students, 
traders, lawyers, workers, women, Christians, and Azharites had resumed. 
After the newspapers received many opinion pieces from those voicing their 
dissent against the British commission, a regulation was issued in mid-
December 1919 that threatened to ban newspapers if these protestations 
continued. On 29 December 1919, Milner announced that the aim of the 
commission was to achieve both “the ambitious hopes of the Egyptian nation 
and the private interests of Great Britain in Egypt” (as cited in al-Rāficī, 
1946/1987f, p. 435). The Milner commission stayed in Egypt until 6 March 1920. 
Milner’s commission recognised that Egyptian Wafdists would be willing to 
negotiate the terms of a British departure from Egypt if it meant sealing an 
agreement, so in May 1920, a member of the commission travelled to Paris to 
invite Sacd Zaghlūl to negotiations in London. One month later, the Wafdists 
arrived in London to meet Milner. When the negotiations began, both the British 
and Egyptian delegations submitted their demands, and each set of demands 
was rejected by the other party.  
Each party then revised their demands, but the Wafdists decided that they must 
consult the nation before agreeing to anything. They recognised that the 
demands included a British protectorate in Egypt, and they were unwilling to 
accept responsibility for that. On 22 August, Zaghlūl published a proclamation to 
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the Egyptian nation, and the subsequent large number of newspaper articles 
discussing this matter reflected the interest in this debate. The texts under 
consideration here offer views on the Wafdist position vis-à-vis the Milner 
project. Clearly, limitations were in place regarding what could and could not be 
published in the newspapers, but in the texts of this period, freedom referred to 
this nationalistic sense among the populace.  
Both of the cited texts refer to the meaning in the sense of political 
independence and self-determination, and both of them support the Wafdist 
position. The first text is the conclusion of an Al-Ahrām editorial entitled A 
Yaṣduq al-naba’? Bayn siyāsat al-Wafd wa siyāsat al-wizārah al-Inkilīziyyah 
[Will the news be true? Between the policy of the delegation and the policy of 
the English government], published on 15 January 1921. Addressing the public 
controversy over the ongoing negotiations, the writer comes out in support of Al-
Wafd’s position and seeks to excuse their compromises as necessary to make 
the negotiations successful. Others criticise their decisions, though. 
The second text is an excerpt from Nidā’ al-nisā’ lil-shacb al-Miṣrī’ [A woman’s 
call to the Egyptian people], published on 12 January 1925 by Munīrah Thābit, a 
female lawyer, feminist activist, and political writer. She urges male voters to 
support the Wafdists in the parliamentary elections to be held two months later 
(on 12 March 1925). As a female, Thābit herself was not eligible to vote; she 
states in the same article that women are “prevented from their ‘natural right’ of 
electing”. She justifies her call to support the Wafdists by suggesting that this 
choice could represent the views of both men and women. She also suggests 
that Wafdists – unlike the current government – would adopt a policy opposing 
the government and resisting the foreign occupation, so that they could achieve 
the national aims of freedom and independence.56 
                                              
56
 The constitution written after the revolution, on 19 April 1923, refers to the establishment of 
an elected parliament. The law of elections was issued ten days later, and the outcome of the 
election (which was held on January 1924) was that the Wafdist party constituted the first 
elected government. This government resigned not long afterwards, on 23 November 1924, 
as a result of pressure from the British government over the assassination of two British 
officers a few days earlier in Cairo. The same day, another new government was formed, and 
Prime Minister Aḥmad Zīwar Pasha was appointed president of the Senate. (This 
government was described as being on the side of both the king and the British authorities). 
A month later, this parliament was dissolved by Zīwar’s government, and a new election was 
held on 12 March 1925. 
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Discussion of the term 
Clearly, both texts refer to freedom as political independence, wherein the 
nation enjoys self-determination over its affairs. This meaning of freedom is 
inferred from the political and linguistic context, in which the term freedom, in 
both texts, is associated with istiqlāl (independence) – istiqlāl al-tāmm (full 
independence), or istiqlāl (independence), in the first text above, in reference to 
nationhood.57 
Term 3: ḥurriyyah (freedom, in the liberal sense of personal freedom) 
Text 
يوب دارفلأاب صتخت اهنأو ،للاقتسلاا نع فلتخت ةيرحلا نأ فرعن نأ انيلع بج للاقتسلاا امني
 دجوت نأ ىلولأل نكمي هنأو ،بوعشلاب صتخي نم كلذ ىلع يناهربو .سكعلابو ،يناثلا ريغ
 ضعب بوعش نأو ،ًارارحأ نكن مل انكلو ليعامسا يويدخلا دهع يف نيلقتسم انك اننأ
ملانوعبات ةيزيلجنلاا تارمعتس  .ةيرحلا عاونأ لكب نوعتمتم بوعشلا كلت دارفأ نأ ولو ارتلجنلا
.تاموكحلا للاقتسا ّمتُحت لا دارفلأا ةيرحو ،دارفلأا دابعتسا يفاني لا تاموكحلا للاقتساف  
(Buṭrus, 1921)  
Translation [translated by the researcher] 
We must recognise that freedom differs from independence, and it 
concerns individuals, while independence concerns nations. The 
former can exist without the latter and vice versa. My evidence for 
this is that we were independent during the reign of Khedive 
Ismācīl, yet we were not free, and that the people of some English 
colonies belong to England even though those individuals enjoy all 
types of freedoms. The independence of governments does not 
necessarily prevent the enslavement of individuals, and the 
freedom of individuals does not necessitate the independence of 
governments. 
                                              
57
 The term ḥurriyyah siyāsiyyah (political freedom) was also used to precisely convey the 
meaning of political independence of the nation, in an article belonging to this period, 
published on 4 March 1920 by Salāmah Mūsā, a socialist, secular journalist and political 
writer with a Westernised orientation (Mūsā, 1920). It was also used in the statement of the 
Egyptian Delegation published on 2 January 1922 (Maḥmūd et al., 1922). Other terms 
referring to the right to political independence and self-determination were expressed in 
several ways in many texts of this period; they included al-ḥaqq fī taqrīr al-maṣīr (the right of 
self-determination), ḥuqūq al-bilād (the rights of the country), ḥuqūq al-ummah (nation’s 
rights), ḥuqūq waṭaniyyah (national rights), and ḥaqq ṭabī
c
ī (natural right). 
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Cultural and linguistic context 
Under the title Al-Funūn al-jamīlah wa al-ḥurriyyah wa al-istiqlāl [Fine arts and 
freedom and independence], Shahdī Buṭrus published an editorial in Al-Ahrām 
on 23 August 1921 discussing what he described as “the bond between political 
status and the status of fine arts in a country”. The writer, who is described as 
holding a diploma in political sciences and having graduated from the Sorbonne 
University in Paris, makes a clear distinction between the two terms ḥurriyyah 
(freedom) and istiqlāl (independence). He asserts that dignity in individuals 
fosters their tendency towards freedom as well as to independence. In his view, 
people who have dignity will abhor living under occupation, which naturally 
provokes nationalist feelings that urge people to seek independence. By the 
same token, love and loyalty among individuals of the same nation are based 
on national, rather than personal, bonds that develop when people recognise 
the importance of building a united and strong nation. These nationalist feelings 
can be nurtured by the fine arts, which can influence human feelings concerning 
virtue. 
This article is apparently derived from the political circumstances in Egypt in a 
year that witnessed an internal political split, which became public, between the 
Wafdists and the Egyptian government. Out of four conditions proposed by the 
Wafdists for the negotiations, two were refused by the Egyptian government: a 
complete cancellation of martial law and of press censorship prior to the start of 
the negotiations. Another condition that caused a fundamental disagreement 
was that Wafdists make up the majority of the negotiators and hold the position 
of president of the Egyptian authority for negotiations; the Egyptian government 
found this unacceptable because it claimed the presidency for its Prime 
Minister. The disagreement also caused a split within the Wafdists themselves, 
and a group of them resigned. Demonstrations against the government and 
those who resigned were broken up in a violent confrontation in May 1921.  
Discussion of the term 
Buṭrus distinguishes between ḥurriyyah (freedom) and istiqlāl (independence). 
He defines ḥurriyyah (freedom) as the individual’s ability to act according to his 
free will, whereas istiqlāl is a political state of being free from foreign occupation 
and having self-determination. This meaning of the political independence of the 
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nation ‒ istiqlāl ‒ was referred to as freedom ‒ ḥurriyyah ‒ in many texts of this 
period.  
The writer looks to different historical periods to support his contention of a lack 
of correlation between the two concepts. He claims that Egypt was an 
independent state in the era of Khedive Ismācīl (r. 1863-1879), but that 
individual freedom was non-existent, while quite the opposite was true in some 
states occupied by England, where political independence of the state was 
absent, yet the inhabitants were “enjoy[ing] all types of freedom”. 
The texts lack historical evidence to prove the writer’s claims, nor is there any 
detailed explanation of the individual entitlements associated with political 
freedom. The implication is that when Buṭrus refers to the freedom of personal 
actions, he is not including any types of freedoms in the public sphere, such as 
political freedom. I have come to this conclusion because by definition, people 
under foreign occupation do not enjoy “all types of freedom” ‒ beyond a limited 
degree of freedom having to do with personal matters. 
While it is true that Khedive Ismācīl was an absolute ruler, it is not clear why 
Buṭrus refers to Ismācīl himself. It may be because his regime was prior to both 
the British occupation and the cUrābī Revolution, so his reign represented the 
last time that people experienced political independence (albeit under a 
dictatorial regime) without foreign occupation or a constitutional system. 
Moreover, the distinction that Buṭrus introduces, between independence and 
freedom, reflects the influence of the liberal concept of freedom found in the 
French political system, which the writer (like al-Ṭahṭāwī before him) is likely to 
have been aware of when he lived in Paris. 
Term 4: ḥurriyyah (freedom) in the sense of a just political system rather than 
the democracy of ‘one person one vote’ 
Text 
اطملا اذه نأ وهو :دحاو ءيش ىلع لاإ لدت لا ،ةسايسلاب دهعلا ثيدح روهمجلا نم ةيرحلاب ةبل
.ديدج يسايس ماظنب بلاطم ،ميدقلا يسايسلا ماظنلا ىلع طخاس روهمجلا  
(Ḥusayn, 1921)  
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Translation [translated by the researcher] 
The demand for freedom by publics who are new to politics 
signifies one thing only: that people have become disaffected with 
the old political regime and now demand a new one. 
Cultural and linguistic context 
Under the title A Dīmuqrāṭiyyah am ṭughyān? [Democracy or tyranny?], Ṭāhā 
Ḥusayn explores how people in general, and Egyptian society in particular, 
envision the concept of freedom and how that is reflected in the political reality 
in Egypt. The article, published 25 July 1921, came at a time of division 
between the Egyptian political parties, which was characterised by the violent 
public demonstrations mentioned earlier. Ḥusayn, an intellectual, was observing 
the sociopolitical phenomena involved in a changing political reality. In this 
article, he addresses freedom at a conceptual level, questioning how people 
who are newly introduced to the struggle for liberty conceive of it and how they 
demand it in the public sphere. 
Discussion of the term 
Ḥusayn argues that when the public demands freedom, they are actually asking 
for a new and different political system, and that it is not feasible for this to be 
accomplished at the beginning of the struggle, no matter how fervently it is 
desired and demanded. Clearly, they are asking for a just and fair political 
system that can bring about well-being for themselves and the nation. In this 
text, the writer makes no reference to democracy as a political system because 
the public may not be aware enough of the modern sense of democracy to call 
for it. 
In his view, people need time and guidance before they can properly conceive 
of the notion of freedom; they require a wise group of elites to lead and organise 
them. To achieve this, the elites must be united because otherwise, the victims 
of their division would be the nation and its people.58 
                                              
58
  An article published later on 14 September 1938, under the title al-Dīmuqrāṭyyah wa asāsuhā 
al-tārīkhī [Democracy and its historical basis], by Jamāl al-Ḥasan, himself a lawyer, 
introduces the theoretical basis of democracy as a political system and provides examples of 
the democratic systems in some European countries, including Britain and France. This 
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 sthgir namuh fo mret lartnec ehT .2.2.9
 )sthgir namuh( nāsni-la qūquḥ :1 mreT
 txeT
فأنا أنشر تلك الخلاصة، خلاصة حقوق الإنسان للقارئ الإنسان للقارئ الكريم وللقراء جميعا ً
 :كما هو يريد
  ويظلون أحرارا  ومتساوون في الحقوق. 95الناس يلدون [!] -1
 ر.هذه الحقوق هي الحرية والتملك والأمن ومقاومة الجو -2
مبدأ كل سلطة مستقر في الأمة، لا يمكن لأي مجموع أو لأي فرد كان أن يستخدم سلطة  -3
 غير آتيةً عنها صراحًة.
 قوام الحرية أن يُستطاع عمل كل ما يضر بالغير. -4
 لا يحق للقانون أن يمنع غير الأعمال المضرة بالهيأة  العامة. -5
ا ً أو بواسطة نوابهم حق الاشتراك الشريعة هي مظهر الإرادة العامة ولكل الوطنيين ذاتي -6
في س نِّها، ويجب أن تكون واحدة للكل سواًء في صون الحقوق أو في العقوبات، ولما كان 
كل الوطنيين متساوين إزاءها فهم كذلك يُقبلون في كل المراتب والمناصب والوظائف 
 العامة بحسب اقتدارهم وفضائلهم ومواهبهم العقلية.
أي إنسان كان، أو القبض عليه أو توقيفه إلا في الأحوال المعينة في لا يمكن الشكوى على  -7
 القانون، وبحسب الكيفية المرسومة فيه.
لا يسوغ للقانون أن يضع غير العقوبات الضرورية ضرورة أكيدة وصريحة ولا يجوز  -8
معاقبة أي كان إلا بموجب قانون ُوِضع ونُِشر وأصبح نافذاً قبل وقوع الُجرم وُعِمل به 
 على النظام.
ئى وجوب توقيفه واستُعمل لما كان كل إنسان يعتبر بريئا ً إلى أن يُعل ن مجرما،ً فإذا ارتُ  -9
بحقه ُعنف لم يكن ضروريا ً للتأمين من شخصه فعلى القانون أن يعاقب على ذلك بكل 
 شدة.
العام  لا يجوز تنكيد  أي كان بسبب آرائه حتى الدينية منها، مادام ابداؤها لا يخل بالنظام -01
 حسب ما قره القانون.
أن يتكلم ويكتب  نحرية نشر الأفكار والآراء حق من أثمن حقوق الإنسان، فلكل وطني إذ -11
 ويطبع بملء الحرية، إلا أنه مسئول عن خرق هذه الحرية في الأحوال المعينة في القانون.
 ضمان حقوق الإنسان والوطنيين يستلزم قوة عامة.  -21
يجب توزيعها على كل  وة العامة ونفقات الإدارة وضع رسوم عامةيتحتم للقيام بهذه الق  -31
 الوطنيين بالسواء، كل على قدر طاقته.
يحق لكل الوطنيين أن يتحققوا بالذات أو بواسطة نوابهم لزوم الرسوم العامة، وأن يقبلوا   -41
ية وأن يحددوا مقدارها ومدتها، وكيفية تقسيمها وتحصيلها، وأن يتتبعوا كيف بها عن رضى
 صرفها.
 يحق للهيأة العامة أن تسأل كل موظف عام عن إدارته. -51
كل هيأة عامة لا يكون فيها ضمان الحقوق مكفولاً، وتفريق السلطة محدوداً فليست هي  -61
 على شيء من القانون الأساسي.
                                                                                                                                    
 elor eht dna ,decudortni eb ot trats ycarcomed fo saedi hcus nehw dna woh setartsulli elcitra
 .)8391 ,nasaḤ-la( cilbup eht ot stpecnoc eseht gnicudortni ni elpoep detacude fo
95
 ."يُولدون" eb dluohs sihT 
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17-  ناسنإ يأ نع هعزن نكمي لاف سمُي لا ًاسدقم ًاقح كلمتلا ناك امل ناك  كلذ تمزلتسا اذإ لاإ
لصملا ً امدقم لداع ضيوعت عفد طرتشُيو ًاعرش ًاتباث ًاّنيب ًامازلتسا ةماعلا ةح. 
 (Barakāt & Salām, 1928)  
Translation [the Articles of the Declaration of Human and Civic Rights of 
26 August 1789 are taken from Conseil Constitutionnel 
(2002), with slight changes made by the researcher to 
reflect the Arabic text]60 
I [Barakāt] publish this summary, the summary of human rights to 
the honourable reader as well as all other readers as he has 
requested: 
1) Men are born and remain free and equal in rights.61 
2) These rights are: Liberty, Property, Safety and Resistance 
against Oppression.62 
3) The principle of any Sovereignty lies primarily in the Nation. 
No corporate body, no individual may exercise any authority 
that does not expressly emanate from it. 
4) Liberty consists in being able to do anything that does not 
harm others.63 
5) The Law has no right to forbid other than those actions that 
are injurious to society.64 
6) The Law is the expression of the general will. All citizens have 
the right to take part, personally or through their 
representatives, in its making. It must be the same for all, 
whether it protects or punishes. All citizens, being equal in its 
eyes, shall be equally eligible to all high offices, public 
positions and employments, according to their ability, virtues, 
and talents.65 
                                              
60
  In answer to a question from a reader, Barakāt translates the Articles of the Declaration of the 
Human and Civic Rights, but his text is not a direct or complete translation of these Articles. 
61
  Another statement concerning ‘social distinctions’ is omitted. 
62
 The first statement of Article 2, “The aim of every political association is the preservation of 
the natural and imprescriptible rights of Man“, is omitted. 
63
 The other statements of the Article are omitted; they mention the ‘bounds’ of ‘the exercise of 
the natural rights’.   
64
 The first statement is, “The Law has the right to forbid only those actions that are injurious to 
the society.“ Barakāt did not follow the exact order or structure of the words in the original 
statement. In the translation of the Arabic text above, I have made slight changes in the 
English translation of the article (by Conseil Constitutionnel) to produce a closer rendering of 
the Arabic text as expressed in Barakāt’s article. (The words in bold I have added). The other 
statements of Article 5 have been omitted. 
65
 Part of Article 6 has been omitted from the Arabic text. 
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7) No man may be accused, arrested or detained except in the 
cases determined by the Law, and following the procedure 
that it has prescribed.66 
8)  It is not justified for the law to prescribe other than the 
punishments that are strictly and evidently necessary; and no 
one may be punished except by virtue of a Law drawn up and 
promulgated before the offense is committed, and legally 
applied.67 
9) As every man is presumed innocent until he has been 
declared guilty, if it should be considered necessary to arrest 
him, any undue harshness that is not required to secure his 
person must be severely curbed by Law. 
10) No one may be disturbed on account of his opinions, even 
religious ones, as long as the manifestation of such opinions 
does not interfere with the established Law and Order. 
11) The freedom of spreading68 of ideas and of opinions is one 
of the most precious rights of man. Any citizen may therefore 
speak, write and publish with all of freedom,69 except what is 
tantamount to the abuse of this liberty in the cases 
determined by Law. 
12) To guarantee the Rights of Man and of the Citizen, a public 
force is necessary.70 
13) For the maintenance of the public force, and for administrative 
expenses, a general tax is indispensable; it must be equally 
distributed among all citizens, in proportion to their ability to 
pay. 
14) All citizens have the right to ascertain, by themselves or 
through their representatives, the need for a public tax, to 
consent to it freely, to watch over its use, and to determine its 
proportion, basis, collection and duration. 
15) Society has the right to ask a public official for an accounting 
of his administration. 
16) Any society in which no provision is made for guaranteeing 
rights or for the separation of powers, has no Constitution. 
                                              
66
 Another statement is omitted. 
67
 There are slight changes on the first statements to reflect the wording of Barakāt. The first 
statement of the Declaration is actually, “The Law must prescribe only the punishments that 
are strictly and evidently nescessary“.   
68
 In the English translation of Article 11 of the Declaration, “the free communication“. 
69
 In the English translation of Article 11 of the Declaration, “freely“. 
70
 Another statement is omitted. 
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17) Since the right to Property is inviolable and sacred, no one 
may be deprived thereof, unless public necessity, legally 
ascertained, obviously requires it, and just and prior indemnity 
has been paid. 
 
Cultural and linguistic context 
Although the text above is lengthy, it is of crucial importance to this research. It 
is one of the rare texts that deals directly and explicitly with the concept of 
ḥuqūq al-insān (human rights), and it helps to clearly determine the semantic 
elements of the term in a way that demonstrates how the term was understood 
over time. It articulates not merely this general concept but also the way that it 
was introduced and explained to the Arabic reader, thus conveying connotative 
meanings that are very much related to the cultural and political circumstances 
of that time. 
The front page of Al-Ahrām on 18 July 1928 displays a Letter to the Editor 
(Dāwūd Barakāt, d. 1933) by cA. M. Salām (who refers to himself as “one of the 
pupils of Al-Ahrām”). The reader asks a question on Ḥuqūq al-insān: mā hiya 
wa mā huwa aṣluhā wa mā ḥikmatuhā [Human rights: What is it? What is its 
origin and what is its wisdom?], referring to an earlier article by Barakāt on the 
French National Day.71 In the view of Salām, that admirable article on the 
philosophy of human rights and constitutional rule “is what made Al-Ahrām a 
school where the public opinion receives [its] most lofty and most promoted 
lessons.” Salām also asks the writer to further articulate the notion of human 
rights to the Egyptian public because the earlier article, Salām claims, was 
unclear and helpful only to the few Egyptians who were familiar with 
constitutional studies and had studied the history of the revolution. Salām 
further justifies his request by saying that “a means of conveying science from 
the knowledgeable to the ignorant is not available.” 
This correspondence is important for understanding and contextualising the 
development of the term ḥuqūq al-insān (human rights), and also for justifying 
the decision made to consider Al-Ahrām as a primary source of data in this 
                                              
71
 Bastille Day, 14 July, commemorates the anniversary of the storming of the Bastille prison at 
the beginning of the French Revolution in 1789. 
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research, since Al-Ahrām is shown to be a valuable means of introducing these 
ideas to the public. 
The writer, asked to articulate the idea of human rights to the public, says that 
this broad and important topic cannot be explained satisfactorily in a political 
piece, so he chooses to do so by translating the seventeen Articles of the 
Declaration of Human and Civic Rights, approved by the French National 
Assembly in August 1789 and considered to be fundamental to the history of 
human rights. It is apparent that Barakāt’s summary of the seventeen Articles 
reflects his concerns about Egyptian society; thus it is very relevant to this 
research. 
The writer refers to these principles as the main components of the concept of 
human rights. This clearly suggests the generalisation of the concepts, which is 
an important aspect of their development. Unlike with al-Ṭahṭāwī, who was keen 
to articulate a restricted vision of freedom for the Arabic reader, the rights now 
become universalised and seemingly less subject to cultural restrictions. 
Discussion of the term 
Barakāt introduces the concept of human rights to his Egyptian readers by 
providing an abridged translation of the Articles of the Declaration of Human 
and Civic Rights. He includes the main sentences but omits other parts, tailoring 
his translation for the concerns and experiences of his Egyptian readers.  
In his translation of Article 1, he omits the second statement, “Social distinctions 
may be based only on considerations of the common good“, leaving the focus 
on the notion of human beings being and remaining free. ‘Social classification’ 
seems less of a priority for a society which has long been suffering under the 
political and economic oppression of a dictatorial power. When members of the 
general public suffer equally from oppression, the main distinction is confined to 
the ruler and subjects. The writer, giving a brief lesson on human rights, 
prioritises the central idea of freedom and looks at what people are directly 
entitled to, rather than introducing additional concepts that might undermine the 
central idea. 
The apprehension about the authorities restricting freedom is demonstrated in 
his translation of Article 5, where he provides a ‘negative definition’ (see 4.1.4) 
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of what the law is entitled to do, by stating what it is not entitled to do – namely, 
"The Law has no right to forbid other than those actions that are injurious to 
society" (rather than saying in positive terms that the mission of the law is "to 
forbid only those actions that are injurious to society", which is a direct 
translation of the original French text). 
One final note should be made about his translation of “the free communication 
of ideas and of opinions” as “the freedom of spreading ideas and of opinions”. In 
the original Arabic, the difference is that the subject of the first statement 
involves the action (i.e., communication), whereas the subject in the latter is a 
nominal compound that indicates a new term of freedom: ḥurriyyat nashr al-
afkār. This, I argue, indicates the distance between the practice of a type of 
freedom that is enjoyed and actually exists, and a concept that exists only at the 
lexical and theoretical level. 
9.2.3. Terms of personal freedoms 
Term 1: ḥurriyyah shakhṣiyyah (personal freedom) 
Text 
نوناق نولقتسم اننأ رركن نحنف اندلاب يف اوقبيل .ءاوس كلذ يف اننادوسو انرصم ً؛امات ًلالاقتسا ًا
 امك ةيصخشلا انتيرح اوقنخيل مث ،نيراتخم اهمكح يف مهنواعن لا اننكلو ،عفادملا ةوقب نيملاظ
 مه موق نحنو ،اننإف ،نوفداصي نم اولتقيلو نوديري نم اولقتعيل مث ،ةيسايسلا انتيرح نوقنخي
 ُع ّزهن انممص دق ،ليرص مهل فرتعن لاو ماتلا انللاقتسا نع لزنن لا نأ ىلع ًايئا ًاح  ًانمض وأ
ءاقبلا يف هل قح لا ٍبصاغ زكرم لاإ اهيف مهزكرم ربتعن نأ لاو ،رصم ىلع قح يأب. 
 (Maḥmūd et al., 1922) 
 
Translation [translated by the researcher] 
We reiterate that we are legally and completely independent, and 
our Egypt as well as our Sudan are the same in this regard. Let 
them [i.e., the British] stay in our lands as oppressors through 
force of arms, yet we will never willingly help them to govern. Let 
them stifle our personal freedoms as they do our political freedom, 
and then let them arrest whoever they want to, and kill 
whomsoever they come across. We – and we are a defenceless 
people – are completely determined not to surrender our 
independence, and to not recognise, explicitly or implicitly, any 
rights they claim to have in Egypt. Furthermore, we do not regard 
their position on the land [as anything] except usurpers who have 
no right to remain there. 
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Cultural and linguistic context 
This text is taken from a statement of Al-Wafd al-Miṣrī [the Egyptian Delegation] 
published in Al-Ahrām on 2 January 1922, after the British arrest of Sacd 
Zaghlūl and a group of his comrades on 23 December 1921, and their 
subsequent banishment to the Seychelles. 
This incident came after a huge wave of public protests against a draft 
agreement between Egypt and Britain, which was submitted by the British 
Foreign Secretary George Curzon (d. 1925) to the Egyptian Prime Minister cAdlī 
Yakan (d. 1933) on 10 November 1921. This draft was described by al-Rāficī 
(1987c) as a confirmation of the settlement of the military occupation “in any 
place in the country for an unlimited time”; he said that it contained terms that 
“demolish the meanings of independence” (p. 32). Earlier, on 8 December 1921, 
Prime Minister cAdlī, who had been involved in the negotiations with the British, 
submitted his resignation to the king in protest at the British draft of the 
agreement. 
Sacd Zaghlūl published a call to the nation, urging them to continue their 
struggle towards independence and inciting them against the occupation. He 
announced a public meeting, to be held on 23 December 1921, and invited 
Egyptian public figures whom the British authorities had prevented from 
speaking. The British gave Zaghlūl an ultimatum: end the political protest, cease 
and desist from political participation, whether in writing or otherwise, and leave 
Cairo. When he refused, they  arrested him immediately and sent him into exile. 
The text above includes two types of freedom: ḥurriyyah shakhṣiyyah (personal 
freedom) and ḥurriyyah siyāsiyyah (political freedom), which have been used in 
a contrastive manner to convey two different meanings, one involving the nation 
and the other involving individuals. Actions that would confiscate either type of 
freedom mentioned in the paragraph can be inferred from the intended meaning 
of each term. 
Discussion of the term 
The term ḥurriyyah shakhṣiyyah (personal freedom) is used in contrast to the 
term ḥurriyyah siyāsiyyah (political freedom). The text, produced under military 
occupation, links personal freedom with being free from arrest and from 
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extrajudicial killing – the two main risks that threaten people under military 
occupation, and the most fundamental to well-being. It can be inferred that the 
former term refers to individual freedoms, while the latter refers to the political 
independence of the nation. 
Term 2: ḥurriyyat al-ra’y (freedom of opinion) 
First text 
فيطللا سنجلل ريخ، ةسنآ اي،  ىلعو ،يأرلا ةيرح ريدقت ىلع لافطلأا ةيبرتب نلآا ىنعي نأ
 "نيبخان" اوحبصأو اوعرعرتو اوربك اذإ ىتح ،ركفلا للاقتسا ريدقت ىلعو رايتخلاا نسح ريدقت
أو وحسفأو ،قوقحلا يوذ قوقح اومضهي مل "نيبخان نيبودنم" يوذو خيراتلا يوذل لاجملا ا
ل ّحصي ٍذئنيحو ،ءانع نودبو بعت نودب ةءافكلاا"ـفيطللا سنجل"  .ةكرعملا لوخد 
(Abāẓah, 1923)  
Translation [translated by the researcher] 
O Madam, it is better that the fair sex currently takes care of 
raising children to appreciate freedom of opinion, and appreciate 
the proper choice of a candidate, and appreciate independence of 
thought. Once they grow up and become voters and even 
representatives of the people, they will not deny the rights of the 
people, and they will grant opportunities to experienced and 
competent people of without hindrance. Once they have achieved 
this, it will be right for the fair sex to enter the fray. 
Second text 
 ثحب مث ،ةداعسلا قيرط اهنأب اهفصوو ةيرحلا نع ملكتف ينانعلا يلع روتكدلا هدعب يعُدو ]...[
ا طورش يف نمم ةداهشب لاو لوقلاب لا لمعلاب نوكي صلاخلإا نأ لاقو صلاخلإاو ةءافكل
حِصنأ" :لائاق نيرضاحلا نم باش هعطاقف ،نيترم لوقلا اذه داعأو "ةماعزلا يعدي"؛  وه نم
 ديعأف لاؤسلا اذه ىلع بيطخلا بجي ملف ،" "ةماعزلا يعدي" :كلوقب ينعت يذلا يذلا ميعزلا
 كرتشاو ،ىرخأ ةرم هيلع افقو ينانعلا روتكدلا امهبجي مل املو ،رخآ باش لئاسلا باشلا عم
 لواحو ،اشاب دعس ةايحب نايداني ناباشلا قفطو جرمو جره ثدحف !دعس ىيحيل :احاصو
 مهل ءلاؤهف ،يأرلا ةيرح اومرتحا نأ حاصو ةبلطلا دحأ فقوف ،ةوقلاب نيباشلا جارخإ مهضعب
انه نحن امنإو ،مهنومرتحي لاطبأو ءامعز  ،ةيغاص ًانذأ هملاك دجي ملف .يأرلا ةيرح نع عافدلل
 ًاعنام هلخدت ناكف رملأا يف سيلوبلا لخدتو ،نيباشلا دحأ سأر ىلع ياشلاو ءاملا مهضعب ىقلأو
.نوعماسلا هل قفصف هباطخ ينانعلا روتكدلا لصاو وجلا أدهو ناباشلا جرخأ نأ دعبو ،ىذلأل 
(Anṣār ḥurriyyat al-ra’y, 1923) 
     
Translation [translated by the researcher] 
Then Dr. cAlī al-cInānī was invited to speak, and his talk was about 
freedom, which he described as the way to happiness. He then 
discussed the conditions of capability and loyalty, and said that 
loyalty is in actions and not in words, and not even by a mere 
statement of loyalty by he who “claims leadership“. He repeated 
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this twice. He was then interrupted by a young man from the 
audience, “Advise us as to who this leader is that you speak 
of?“ The speaker did not respond. The question was repeated 
once more, and another young man joined the first in asking. 
When Dr. al-cInānī failed to respond again, the two young men 
stood up and shouted, “Long live Sacd!“ A state of commotion 
broke out, and the youths continued calling for the long life of Sacd 
Pasha, which caused some people to try and force the two out of 
the hall. A student then stood and called out, asking people to 
respect freedom of opinion, as the two youths had leaders and 
heroes that they respected, and the whole point of the gathering 
was to defend freedom of opinion. No one heard this student’s 
pleas, and some people began to throw tea and water onto the 
head of one of the young men. The police intervened and 
prevented the trouble from escalating. After the two youths were 
expelled, Dr. al-cInānī continued his lecture, and the audience 
applauded him. 
Cultural and linguistic context 
Interestingly, both these texts are found on the same page of Al-Ahrām on 20 
October 1923. Both include the term ḥurriyyat al-ra’y (freedom of opinion) and 
thus contribute to an understanding of how people conceive of this concept in 
real life. Both texts describe incidents involving public activities such as 
meetings and elections. The campaign for parliamentary elections extended 
from April 1923 (when the constitution and the law of elections were issued) 
until Election Day on 12 January 1923. It was described by al-Rāficī (1987c), 
who was himself a candidate, as “a long-term, fiercely contested battle” (p. 
170). 
The first text here is taken from an article written by Fikrī Abāẓah, an Egyptian 
lawyer and politician who stood for election to parliament. This is his reply to an 
article by Munīrah Thābit, the lawyer, feminist, and politica l activist who claimed 
women’s right to vote and to be elected as members of the parliament.72 
Abāẓah, who seems uninterested in women’s participation, refers to the men’s 
struggle to participate in the elections, in which they encountered obstacles of 
their own, to argue for the general lack of eligibility in the society. 
                                              
72
  Section 9.2.1 discussed a text from a 1925 article by Munīrah Thābit; this refers to a different 
article. 
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Earlier in his article, Abāẓah gives examples of the struggles that electoral 
candidates face; these include being waylaid by hooligans, having children 
throw stones at them, being spoken of badly by women who are incited by 
competitors, and coming under investigation because of complaints submitted 
by rivals.73 
The second text is a newspaper report of a public meeting organised by 
Jamācat Anṣār Ḥurriyyat al-Racy (The Society of Supporters of Freedom of 
Opinion) and held in the Nasyūnal Hotel. It was attended by “a large number of 
students, journalists, lawyers, and a group of scholars”, according to the 
newspaper account, and it included speeches delivered by a group of PhDs, a 
student, and politicians. There were terrible confrontations among those in 
attendance after some youths objected to a speaker ’s criticism of the nationalist 
leader Sacd Zaghlūl (Pasha). 
Both texts include a description of the context, which helps to understand how 
people act in the public sphere in relation to freedom of opinion. 
It is worth noting that in both texts – as well as the other texts of this period74 – 
the term ‘freedom of opinion’ is actually used to mean freedom to express 
opinions because of course, one is always free to have opinions (e.g., in one’s 
head, to be shared with family, etc.); the issue is being free to share them 
publicly, both verbally and in print. The term is mentioned in a social context 
involving people’s interaction in public; in most cases it deals with political 
debate or discussions, with no reference to legally protected rights. This has 
implications for its associated entitlements, where ‘freedom of opinion’ is always 
                                              
73
 The term ḥaqq
 
al-intikhāb (the right to vote) was mentioned here to refer to a constitutional 
right that restricted men from voting and choosing their (male) representatives in the 
parliament or was cited with a less positive meaning  when Abāẓah said, in his response to 
Thābit: 
” قح نم ءاسنلا مرح روتسدلا نأ ىلع الله يدمحا و ،ةسنآ اي يحيرتست نأ كل ريخباونلا سلجم لوخدو باختنلاا. “ 
 “It is better for you, madam, to relax and thank God that the Constitution forbids women from 
the right to elect and to enter the parliament.”  
74
  In an editorial entitled Ta
c
āwun lā ḥizbiyyah [Cooperation not partisanship], published 25 May 
1936, the term ḥurriyyat al-qawl (freedom of speech) was used in reference to the members 
of parliament. Dr Aḥmad Māhir (d. 1945), who had just been elected president of the 
parliament, thanked the council and promised to work towards respecting ḥurriyyat al-qawl 
(freedom of speech), which would serve all members of the council equally (Ta
c
āwun lā 
ḥizbiyyah, 1936; cf. 
c
Abduh’s concept of ḥurriyyat al-qawl in the second period, in 7.2.5). 
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affected by the social context, as people are the ones who enact this right (cf. 
al-Ṭahṭāwī’s behavioural freedom, Section 5.2.2). When people are not eligible 
for this right, or they do not even understand it, the concept is likely to be 
distorted and practised in a way not originally intended. 
Discussion of the term 
Both texts refer to ḥurriyyat al-ra ’y (freedom of opinion) as the right of 
individuals to express their personal views on political affairs without being 
prevented or harmed by those with opposing views. This implicitly suggests a 
negative situation, where people are prevented and harmed from expressing 
their views, yet the call to appreciate freedom of opinion contributes to an 
understanding of what was originally intended. 
No restrictions are articulated concerning what these opinions should be; in the 
abstract, this implies that no restrictions are expected, no matter what opinions 
are expressed. This indicates a development since the previous period, when 
freedom of expression was always linked with views that were ‘good’ and 
‘useful’. As the texts illustrate, the term was nearly always a principle rather 
than an actual practice. 
Third text 
 يفو28  ةنس رياربف1922  تفُّلأو ،ةدايس تاذ ةلقتسم ةلود رصم تنلُعأو ،ةيامحلا تيغُلأ
 عضول ًاديهمت ةفاحصلا ةيرح لوح اهتاشقانم اهرمأ نم انه انينعي ،روتسدلا عضول ةنجل
نيتداملا (14 و15:يلاتلا صنلاب نايرجتو ؛روتسدلا نم ) 
 ريغب وأ ريوصتلاب وأ ةباتكلاوأ لوقلاب هركف نع بارعلإا ناسنإ لكلو ،ةلوفكم يأرلا ةيرح"
نوناقلا دودح يف كلذ  
(Diyāb, 1935)  
 
Translation  [translated by the researcher except the Article of the 
Constitution (ConstitutionNet, n.d.), with changes by the 
researcher]75  
On 28 February 1922, Egypt’s protectorate status was cancelled, 
and Egypt was declared an independent and sovereign state. A 
committee was established to write the Constitution, and what 
concerns us here is that it held discussions regarding the freedom 
                                              
75
 I was unable to find an official translation for this document, so I have used this unofficial 
translation by Joy Ghali on behalf of International IDEA (www.idea.int). 
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of the press as a precursor to Articles 14 and 1576 of the 
Constitution, which states: 
Freedom of opinion shall be ensured, and each person may 
express their thoughts through speech, writing, photographic or 
artistic depiction, or otherwise within the boundaries of the law.  
Cultural and linguistic context 
In an article on 9 January 1935, titled al-Ṣaḥāfah wa ḥurriyyatuhā [The press 
and its freedom], Muḥammad Tawfīq Diyāb (d. 1936), a journalist, writer, and 
national activist, reviews the history of press freedom in Egypt from the 1860s 
up to the year of publication, 1935. The article, which occupies six columns in 
the newspaper, is a written version of a speech he delivered in a public 
conference regarding journalism. 
The writer mentions two Articles of the Constitution of 1923, which define two 
related freedoms: ḥurriyyat al-ra’y (freedom of opinion) and ḥurriyyat al-ṣaḥāfah 
(freedom of the press). The link between the two is clear, since newspapers are 
a medium of expression. The Articles quoted in the text indicate the intended 
semantic range of entitlements. 
Discussion of the term 
Ḥurriyyat al-ra’y (freedom of opinion), as stated in the constitution, entitles 
people to express their thoughts, ideas, and opinions through different means, 
including speech, writing, illustration, or otherwise. This right should be 
consistent with the law.77 
                                              
76
  Article 15 is cited and discussed later in Section 9.2.6. 
77
 This is what was stated in the Constitution, but in an editorial on 6 October 1936, entitled 
Ḥurriyyat al-ra’y makfūlah fi ḥudūd al-qānūn: Hākadhā yaqūl al-dustūr [Freedom of opinion is 
ensured within the limits of law], the writer criticises the absence of this freedom in reality 
(Ḥurriyyat al-ra’y makfūlah, 1936). Another article entitled Istiqlāl al-ra’y [The Independence 
of opinion], published 5 November 1937, was written “on the occasion of the convening of 
Parliament”, as stated in the subtitle, to be held on 18 November 1937. The writer, Egyptian 
lawyer Sābā Ḥabashī (d. 1996), criticises “the chains that restrict the freedom of an MP” from 
expressing opinions that opposed either the governing party, his own party or his electors 
(Ḥabashī, 1937). Both debates involved freedom of opinion, which was provided by the 
Constitution of 1923 (twelve to thirteen years earlier); discussions on these articles indicate 
the absence of this freedom in practice; hence no further changes in the entitlements are 
suggested. The meaning of the term was static; no semantic development was involved and, 
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Term 3: ḥurriyyat al-ijtimāc (freedom of assembly) 
Text 
نيرشعلا ةداملا صن نأ لوقن مويلاو سفنل ةضرعمو ةددهم عامتجلاا ةيرح يقبي  يتلا رطاخملا
 ةفورعم نكت مل يتلا اهسفن ةيناطيربلا ةيفرعلا ماكحلأا تحت اهل ةضرعم ةيرحلا هذه تيقب يتلا
يدرفلا دادبتسلااو مكحتلا دهع يف ىتح رصم يف.  
(cAzmī, 1923) 
Translation [translated by the researcher] 
Today, we say that Article 20 shows that freedom of assembly 
remains under threat from the same dangers that these freedoms 
opposed under British martial law, and that were alien to Egypt 
even during the oppressive reign of authoritarian rulers. 
Cultural and linguistic context 
On 3 April 1922, a commission of thirty  prominent Egyptian figures, including 
politicians, economists, intellectuals, legal experts, scholars, community leaders 
and clerics, was established and charged with producing a draft of the first 
constitution since the revolution. The new constitution was submitted to the 
Prime Minister on 21 October 1922 and was issued on 19 April 1923.  
This article, published on 24 April 1923, is one of a series by Maḥmūd cAzmī (d. 
1954), a writer, politician, and activist who presented his views on the 
constitution under the title Ra ’y fī al-dustūr [An opinion on the constitution]. He 
addresses two notions: freedom of assembly and the protection of minorities, 
criticising what he sees as deficiencies in the constitution. He claims that 
freedom of assembly, as set out in the constitution, is still threatened as it was 
under British martial law, and that the threat is even worse than it was when 
Egypt was ruled by a dictatorship. 
The above text does not refer to ḥurriyyat al-ijtimāc (freedom of assembly), so it 
is necessary to quote the text of the constitution itself. 
 ةدام20:  نم دحلأ سيلو .ًاحلاس نيلماح ريغ ةنيكسو ءوده يف عامتجلاا قح نييرصملل
 يف يرجي لا مكحلا اذه نكل .هراعشإ ىلإ مهب ةجاح لاو ،مهتاعامتجا رضحي نأ سيلوبلا لاجر
                                                                                                                                    
as can be seen from the article, these freedoms were discussed in theory, but in practice, 
they were clearly absent. 
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 ماكحلأ ةعضاخ اهنإف ةماعلا تاعامتجلاا ةياقول ذختي ريبدت يأ عنمي وأ ديقي لا امك .نوناقلا
 يعامتجلاا ماظنلا 
(al-Mutawallī, 2002, p. 91) 
Translation [Translation from (ConstitutionNet, n.d.), with one change by 
the researcher]  
Article 20: Egyptians shall have the right to assemble78 in 
calmness and serenity, unarmed. No police personnel may attend 
their meetings, and they need not inform them of such. However, 
such provision shall not apply to public gatherings, which shall be 
subject to the provisions of the law, and shall not restrict or 
prevent any measure taken to safeguard social order.  
Discussion of the term 
cAzmī criticises the freedom of assembly because it pertains only to private 
gatherings in private places, where people are not armed. In reality, these 
gatherings are subject to intervention by the authorities at any time, under the 
pretext of maintaining social order. It is clearly a restricted type of freedom that 
does not apply to public gatherings, which the police are given unlimited powers 
to prevent or control.79 
The new Constitution of 1923 may have contributed to extending the terms of 
freedom, yet extension of the rights that people were actually entitled to was 
questionable. The discussion of the term, and the writer’s criticism of it, indicate 
that the argument involving entitlements now was almost the same as the 
argument which existed during the period of occupation. 
At the lexical level, there has been development in the terms of freedom, but at 
the semantic level, the semantic range of the terms hardly includes any 
meaningful extension. 
9.2.4. Terms of religious freedoms 
Term 1: ḥurriyyat al-adyān (freedom of beliefs) 
                                              
78
 In the translation at ConstitutionNet, Ghali translates this as ‘gather’. 
79
 The Central Committee of Al-Wafd in Suez issued a statement, published in Al-Ahrām on 7 
September 1925 under the title Ḥurriyyat al-ijtimā
c
 [Freedom of assembly], protesting the 
“violation of freedom of assembly”. It states that “the police attacked the home of His Honour, 
Muṣṭafā Hāshim, adjourned the Committee’s meeting by force;” it further states that “the 
committee asked the prosecution to hold an investigation into the matter to maintain the law 
and respect freedom” (Kamāl, 1925). 
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Text 
و ]...[ هيف درو امب]تلاا نم سداسلا دنبلا يف يأقاف [ ةمهمب اهيلإ دهُعي ةينطولا ةيعمجلا نأ نم
 اذه نمضتيو ،هماكحأ ىضتقمب لبقتسملا يف رصم ةموكح ريست ديدج يماظن نوناق عضو"
 نايدلأا ةيرحب ًاضيأ يضقتو ةيعيرشتلا ةئيهلا مامأ نيلوئسم ءارزولا لعجب يضقت ًاماكحأ ماظنلا
بناجلأا قوقحل ةبجاولا ةيامحلابو ،صاخشلأا عيمجل. 
 (al-cAqqād, 1920) 
 
Translation [translated by the researcher] 
That which has been stated within [i.e., in the sixth Article of the 
Milner Agreement] is that the National Assembly is entrusted with 
the task of “establishing a new statute that organises the 
processes and procedures of the Egyptian government in the 
future within the legal framework. This statute includes laws 
stating that ministers are responsible before the legislature, 
guarantee freedom of religion to each individual, and ensure the 
protection of the rights of foreigners. 
Cultural and linguistic context 
This text is taken from an article discussing the draft of the Milner agreement 
between England and Egypt (see Section 9.2.1). The article, published on 21 
August 1920 by cAbbās Maḥmūd al-cAqqād – a lawyer, politician, intellectual, 
and linguist – was one of a series entitled Ra’y fī al-ittifāq [An opinion on the 
agreement], written as a response to the Wafdist calls for Egyptians to express 
their views. The agreement recognised Egypt’s independence but nevertheless 
retained British protection, and it granted Britain the rights it needed to protect 
its private interests and its citizens in Egypt. 
This particular article in the series, subtitled Mas’ūliyyat al-wazārah – al-sulṭah 
al-khārijiyyah [The responsibility of the government – external authority], 
focuses on conditions stating that this draft should be presented to a constituent 
assembly, which would then be in charge of establishing new statutes that 
ensure freedom of belief for every person, as well as protecting the rights of 
foreigners. 
In the above text, al-cAqqād quotes from the final draft, which mentions the term 
ḥurriyyat al-adyān (freedom of beliefs) in the context of political rights for 
European citizens, so it appears that the motivation for explicitly defining it has 
to do with the interests of British citizens in Egypt. They could be employers or 
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military officers, who were in the country mainly to serve the interests of the 
occupying power – interests that contradicted the national interests of the state 
(cf. Section 5.2.3, regarding al-Ṭahṭāwī’s concept of religious freedom). 
Discussion of the term 
Clearly, the term ḥurriyyat al-adyān (freedom of beliefs) is used to convey, in an 
unrestricted manner, the freedom for every person to convert to any religion or 
belief. 
9.2.5. Terms of economic freedom and rights 
Term 1: ḥurriyyat al-tijārah (freedom of trade) 
Text 
 ةمدقم يف مه زيلكنلاا نأو ًاصوصخ ،ةراجتلا ةيرح هديؤت لاو قحلا هلبقي لا كرامجلا فّرصتف
ىتح ،ةراجتلا ةيرح ريدقتل مملأا  ئدابم قفو ةيراجت ةلماعم نامللأا لماع نم لوأ اوناك مهنأ
 هذه تِّدُيق اذإف ،ةيداصتقلاا ةيرحلا طورش نم طرش ةيراجتلا ةسفانملا نإف ،ةراجتلا يف ةيرحلا
تلاماعملا يف ىضوفلا تداسو ةيراجتلا لوصلأا اهعم تّلتخا ةسفانملا. 
(Taymūr, 1919) 
 
Translation [translated by the researcher] 
The conduct of Customs and Excise is consistent with neither 
justice nor the principles of free trade. This is especially so 
because the English are at the forefront of nations who appreciate 
free trade, indeed being the first to deal with the Germans 
according to the principles of free trade. Commercial competition 
is one of the conditions of economic freedom, and if this 
competition were restricted, then this would disrupt business 
fundamentals, and chaos would reign over commercial deals. 
Cultural and linguistic context 
Under the title Al-Fawḍā fī tijāratinā [Chaos in our trade], Ḥusayn Taymūr, 
lawyer and national activist, published an article on 21 October 1919, on the 
front page of Al-Ahrām. In it, he criticises restrictions imposed by the Egyptian 
government (and influenced by British financial consultants) on imports and 
exports. These restrictions, set up to act according to what were known as 
‘principles toward the Allies’, mandated that any export or import of goods 
receive permission from the British authority’s War Trade Department in Egypt’s 
214 
 
Dār al-ḥimāyah (in the British Embassy). The writer describes these restrictions 
as “illegal and unfair because they enact laws and regulations which are not 
consistent with freedom of trade.” 
At that time, Egypt’s financial and economic affairs were controlled by Britain. 
The writer begins by introducing the struggle of Egyptian traders under the 
economic regulations imposed during World War I. He then states that, under 
the pretext of protecting British interests, the occupation’s authority took “bad 
actions” and followed procedures which have led to chaos in economic and 
trade activities and regulations, and this caused harm to individual traders. 
Taymūr indicates that this chaos remained even after the war, and he provides 
examples of the restrictions imposed on imports and exports. He alleges that 
certain leading traders were controlling the movement of some goods, 
preventing exports and manipulating trade according to their own interests. 
Moreover, he contends that the British authorities were also involved, imposing 
taxes on goods imported by countries like Germany because they were the 
enemies of Britain’s allies. In making his argument, he states that this breached 
the right to freedom of trade and also prevented competition, one of the key 
principles of trade. 
The writer points out that England was one of the first nations to recognise the 
principle of freedom of trade. In contrast to the argument made earlier by 
cAbduh – that economic freedom was recognised by the West due to its cultural 
interaction with the East during the Crusades, Taymūr suggests that this 
freedom was introduced to the East through its interaction with the West.  
Linguistically, the article includes phrases that can be employed to understand 
what the writer intends when referring to ‘freedom of trade’. When he criticises 
actions or behaviours that prevent freedom of trade, one can infer what he 
believes should be allowed by the freedom of trade.  
Discussion of the term 
The article states that free trade “means that everyone should enjoy the 
consequences of lifting restrictions on trade issues”. The term ‘freedom of trade’ 
is used in the sense that other countries are free from governments imposing 
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tariffs on imports or exports. The result will have an impact on opening markets 
to commercial competition. 
Term 2: ḥurriyyah iqtiṣādiyyah (economic freedom) 
Text 
 اورذن نيذلا يديأ يف مهيديأ اوعضيف ،يداصتقلاا للاقتسلاا ةيعمج ءادن اّوبليل وعدن نيذلا مُهو
معلا رصم ةيرحل مهدوهجو مهتايح هلهأ ّدكي ٌنطو ، ةيلحملا ةعانصلاو ةراجتلا ةيرح ،ةيل
!!نوعنصي امو نوسرغي ام رامث نوبعوتسي لا اولازام مه مث نوحدكيو 
إلب ؛لا ،مكيدانن انن يه  لك يف ةيداصتقلاا ةيرحلا فوفص اومظنت نأ مكيدانت يتلا يه رصم
ج( ءاول تحت فوفصلا دّحون نأ انيلع مث ،دلابلا يحاون نم ةيحان )يداصتقلاا للاقتسلاا ةيعم
 ليمت لاو ةسايسلا حير اهداهج يف فرعت لا ،جتنملا يلمعلا داهجلا ىلإ ةجاحلا ةديلو تأشن يتلا
 ةملأل رصم ةورثب ظافتحلاا يه ةدحاو ةديقع لاإ ،دئاقعلا نم ةديقع ىلإ ]لاو[ اهططخ نم ةطخل
ةيبرعلا. 
(Maḥmūd, 1932, p. 2) 
Translation [translated by the researcher] 
It is they [the youth of Egypt] whom we invite to meet the call of 
the Association of Economic Independence, so they put their 
hands in the hands of those who have devoted their lives and their 
efforts to Egypt’s freedom of work; that is the freedom of local 
trade and industry. The home where her people work tirelessly 
and toil yet fail to recognise the benefits of what they are planting 
and making!! 
We call you, nay, it is Egypt who calls you, to stage economic 
freedom in every part of the country; then we have to unite under 
the banner of the Association of Economic Independence, which 
originated as a result of the need for perseverance in productive 
work [in the association] that does not involve politics in any way, 
and does not have any tendency to any political projects or 
doctrines, except one only, that is, to keep the wealth of Egypt for 
the Arab nation. 
Cultural and linguistic context 
Under the title Al-Istiqlāl al-iqtiṣādī; Ayyuhā al-shabāb al-nābihūn [The economic 
independence; O intelligent awakening youths], Ḥāfiẓ Maḥmūd, a nationalist 
activist and journalist, published an article on 12 March 1932 urging Egyptian 
youth to work towards economic freedom and independence, which he 
considers to be the basis for all other types of freedom in the twentieth century. 
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Maḥmūd was the founder and representative of the Association of Economic 
Independence, which aimed to raise national awareness, especially among 
youth, about local industry and small businesses as a means of local 
independence. He argued that the political power of a nation is derived from its 
economic power (see Riḍwān, 1988, pp. 410-419). 
This call coincided with an acute economic crisis from which Egypt suffered 
from late 1930 to late 1934. Cotton prices fell significantly, followed by a drop in 
the prices of agricultural products in general. Al-Rāficī (1949/1988) notes that 
“these were really lean years, in which people suffered from most economic and 
financial types of distress” (p. 177). 
Here Maḥmūd refers to the concept of economic freedom in a national sense; 
he is interested in raising the national output by empowering labour in the fields 
of trade and manufacturing, for the benefit of the entire country. Individuals are 
not referred to explicitly, but in this context, empowering labour necessarily 
involves improving the lot of individual workers. The writer uses several terms to 
refer to the idea of ‘economic freedom’, including ḥurriyyat Miṣr al-camaliyyah 
(Egypt’s freedom to work, referring to Egypt as a nation) and ḥurriyyat al-tijārah 
wa al-ṣināCah al-maḥaliyyah (freedom of local trade and industry). Again, the 
term refers to the local area (Egypt); obviously, this type of freedom involves a 
national orientation. 
It is interesting to note that although his main reason for calling for a 
strengthened economy is because it is the basis of other types of freedom and 
independence, Maḥmūd states, in an apparent contradiction, that this has 
nothing to do with politics. His avoidance of any connection between economic 
activities and politics is most likely a reflection of the restrictions on what he is 
allowed to say and do. 
Discussion of the terms 
In this article, the author refers to ‘economic freedom’ as the liberation of the 
national economy, which could be achieved by raising the productivity of 
workers in the fields of trade, agriculture, and manufacturing. The heart of the 
matter is that worker productivity is a main contributor to the national output. 
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Thus economic freedom involves productive labour, which has an impact on the 
well-being, prosperity and independence of the nation. 
Term 3: ḥuqūq al-cummāl (labour rights) 
Text 
 يف فطللاو قفرلا ىلإ دمعي نأو ،ةيزيلجنلإا ةيكارتشلاا رثأ يفتقي نأ يكارتشلاا بزحلا ليبسف
 كلاملا ىضرب لاإ اهيلإ لصي نل ءايشأ هذهو ،مهميلعتو مهروجأ عفرو ،لامعلا قوقح ةدايز
و ةموكحلا يف نلآا ذوفنلا باحصأ مهو يفوكحلا ريغةم.  
(Mūsā, 1922) 
Translation [translated by the researcher] 
The way of the Socialist party is to follow the path of English 
Socialism, and to resort to gentleness and kindness to increase 
the rights of labourers, raise their wages and educate them. These 
things cannot be attained except by consent of owners, who are 
the influential people in the government and elsewhere nowadays. 
Cultural and linguistic context 
Salāma Mūsā, a socialist, secular journalist and political writer, in an article 
entitled al-Ishtirākiyyah wa al-Shuyūciyyah [Socialism and Communism], on 19 
August 1922, calls for what he sees as realism and moderation in demanding 
rights for labourers. He claims that the word thawrah (revolution) is “pointless 
and empty of meaning”, and that instead of bringing about any benefits for 
labourers, it actually justifies the influence and power of the employers and 
owners. He seems to be attempting to persuade farmers to resist the calls 
urging them to revolt against landowners. 
The so-called socialist writer seems to be interested in producing a realistic 
vision of socialism, which takes a ‘friendly’ approach to demands that do not 
harm the owners, restrict their power, or guarantee any rights. This 
unambiguously demonstrates that the contribution from political intellectuals 
and intellectual trends in raising awareness and demanding rights was modest 
(cf. Section 9.2.8). 
Discussion of the term 
Clearly the term ḥuqūq al-cummāl (labour rights) in the text refers to increasing 
levels of income and education. These are rights that cannot be compelled by 
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the power of law but only with the consent of the employers, who hold power 
and authority. In this context, the term has a connotative meaning that involves 
improving the standard of living to reach a minimally acceptable level. Nothing 
specific is mentioned about fixed, clear entitlements such as working hours, 
thus social demands – rather than actual legal rights – appear to be the goal. 
9.2.6. Terms of intellectual freedoms and rights 
Term 1: ḥurriyyat al-ṣaḥāfah (freedom of the press)  
Text80 
 وأ اهفقو وأ فحصلا راذنإو ،ةروظحم فحصلا ىلع ةباقرلاو ،نوناقلا دودح يف ةرح ةفاحصلا
رض ناك اذإ لاإ كلذك روظحم يرادلإا قيرطلاب اهؤاغلإيعامتجلاا ماظنلا ةياقول ًايرو. 
  (Diyāb, 1935) 
Translation [translation taken from (ConstitutionNet, n.d.)] 
The press shall be free within the limits of the law. Censorship of 
newspapers shall be prohibited. Warning, suspension, or 
cancellation of papers via administrative means shall also be 
prohibited unless necessary for protecting social order.   
Cultural and linguistic context 
As noted previously, Muḥammad Tawfīq Diyāb, in his article al-Ṣaḥāfah wa 
ḥurriyyatuhā [The press and its freedom], on 9 January 1935, reviews the 
history of press freedom in Egypt over about seventy years (see 9.2.3).  
What is relevant here is that the term in question, ḥurriyyat al-ṣaḥāfah (freedom 
of the press), is mentioned for the first time in the article in the context of the 
Constitution of 1923. The writer praises the period that contributed to the 
development of freedom of the press at different points of time and, in turn, 
criticises restrictions on this freedom. 
The article includes quotes from discussions by members of the constitutional 
committee which indicate – the writer argues – an intense zeal and eagerness 
on their part for the restoration of press freedom. One member goes so far as to 
say that “freedom of the press is the first manifestation of all other types of 
                                              
80
 This text is Article 15 of Egypt’s Constitution of 1923. 
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freedoms,” and others state that this freedom should have no restrictions or 
conditions, arguing that “freedom is capable of organising as well as developing 
itself […] toward what is more useful to the fittest.” 
On the other hand, the writer has strong words of criticism for the period of 
press persecution and restrictions in the era of Ṣidqī Pasha (d. 1950), the Prime 
Minister (1930-1933) who abolished the Constitution of 1923 and issued a new 
one on 22 October 1930.81 He completely abolished some newspapers, 
arrested journalists, and issued laws involving restrictions on the press. 
The discussion of such a term is clearly limited to what was stated in the 
constitution issued twelve years earlier; this indicates a sustained debate on the 
situation of freedom since the constitution was established. 
Discussion of the term 
Ḥurriyyat al-ṣaḥāfah (freedom of the press) is intended to entitle newspapers to 
be free of censorship, warnings, or administrative suspension or cancellation, 
and it is intended to ensure freedom of expression. This confirms the link 
between freedom of opinion and freedom of press in the text above. Although 
the text of the article, as well as related discussions, favours ensuring press 
freedom, there is also a legal requirement to do what is necessary to protect 
and preserve the social order. 
Term 2: ḥuqūq al-mu ’allifīn (authors’ rights) 
Text 
ن انكو ىلإ نوكت ام جوحأ رصم نلأ ،ةياغلا هذه ىلإ ً اقاّبس يرصملا عيرشتلا نوكي نأ دو
 قوقح ةيامح وه ةضهنلا هذه عيجشتل ديحولا ليبسلاو ،اهيف ةيبدلأاو ةيملعلا ةضهنلا عيجشت
 نوكي ىتح نيفلؤملا قوقح نم ًلايئضولو ، بيصن ةموكحلل نوكي نأ بجي هنأ دقتعأو .نيفلؤملا
ودزم ةحلصم اهل.اهنع عافدلا يف ةيبدأو ةيدام ةج 
 (Ṣabrī, 1927) 
Translation [translated by the researcher] 
We would have liked the Egyptian legislation to become the 
precursor to this goal, because Egypt has a great need to 
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 This new constituion was cancelled on 30 November 1934, when the country returned to the 
constitution of 1932 in the era of Nasīm Pasha (r. 1934-1936, d. 1938). 
220 
 
encourage scientific and literary renaissance, and the only way to 
encourage this renaissance is to protect the rights of authors. I 
think there should be a share, however little, for the government 
[with respect to] authors’ rights, so that the government has a 
share, moral and material, in protecting these rights. 
Cultural and linguistic context 
Muḥammad Ṣabrī (d. 1978) was an Egyptian author, historian and librarian, 
who was known as the first Egyptian to earn a PhD from the Sorbonne in Paris. 
In this article of 17 March 1927, entitled Ḥuqūq al-mu ’allifīn fī Miṣr, wa al-ṭarīqah 
al-camaliyyah lil-muḥāfaẓah calayhā [Authors’ rights in Egypt, and the practical 
ways to preserve them], he discusses new legislation on authors’ rights. 
The writer says that he is not a specialist in the law, but he wants to share his 
experience as an author. He appreciates the legislation that preserves the rights 
of authors, and he attributes its importance, especially for any future scientific 
renaissance in the country, to the increase in authorship in Egypt. He claims 
that some commercial publishers were exploiting this awakening recognition of 
the importance of writing, by engaging in dishonest practices (e.g., changing the 
name of the author, publishing only part of a book, or printing more than the 
agreed number of issues and selling some outside the country). 
The writer shares a number of examples from the French experience in 
enacting legislation to preserve authors’ rights, and then he proposes that the 
government share ownership of the authors’ rights, so that it would also share 
moral and material interests in preserving those rights and would have an 
incentive to monitor the licensing of publishers. He concludes by explaining that 
he does not want to restrict the freedom of publishing ‒ ḥurriyyat al-nashr ‒ but 
simply wants to find a practical way to ensure effective regulation.82 
In fact, this represents a development in authors’ rights, taking the issue to a 
practical level and discussing the legislation and the ways of preserving these 
                                              
82
 The term ḥurriyyat al-nashr (freedom of publishing) is mentioned in the concluding paragraph 
of this article, which states that “No one should think that I want to restrict freedom of 
publication.” Here, the term refers to the right of authors to publish their books, and no further 
details are available about what more was intended by the term, although it could also apply 
to newspapers, magazines, etc. 
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rights.83 Although the writer suggests a share in these rights for the government 
(which might be seen from our current perspective as unacceptable 
interference), his objective is to ensure greater protection for the author’s right 
to publish. 
The influence of the elite who experienced life in Europe (especially in Paris) in 
conveying and copying Western experiences and legislation in the area of 
freedoms and rights is noticeable in this debate.  
Discussion of the term 
According to the context discussed above, the term ḥuqūq al-mu ’allifīn (authors’ 
rights) refers to two types of rights: moral and material. By moral rights, the 
writer seems to refer to the right of writers to be identified by name as authors of 
their work. Material rights seem to have more to do with laws that control the 
copying of books (although they are not necessarily equated with what we today 
call copyright) and the writer’s share of each copy sold. 
9.2.7. Terms of women’s freedoms 
Term 1: taḥrīr al-mar’ah (liberation of women) 
Text 
 نم اهريرحتب بلاطن انيبو ،اهقوقحب ةأرملل بلاطن اننأ نم نم كلذ ىلع ًاناهرب ّلدأ سيلو
 تارضحب اذإ ،اذه لك لعفن انيب ، باختنلاا قحب اهل ةبلاطملا ىلع مِدقُن انيبو ،ةميدقلا ديلاقتلا
نيلع ُّنشي رخلآا ضعبلاو ،ماتلا دومجلا فقوم نهضعب ٌمزلُم ل تايفحصلا تابتاكلا مّدقيو ةراغلا ا
 .انتبراحمل انموصخ دي يف ًاحلاس هسفن 
(Thābit, 1923) 
Translation [translated by the researcher] 
There is no greater evidence for this than that we demand 
women’s rights, and while we demand that women be liberated 
from old traditions, and while we advance demands for her right to 
vote, while we do all this, some female journalists and writers 
commit themselves to completely rigid attitudes, while yet others 
attack us ferociously and offer themselves as weapons in the 
hands of our adversaries to fight us with. 
                                              
83
 The efforts to issue a law protecting the rights of authors began in 1927, but the actual law 
was not passed until 1954 (Society of authors, composers, and publishers of the Arab 
Republic of Egypt, n.d.). 
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Cultural and linguistic context 
It was the Revolution of 1919 that witnessed the beginning of an effective 
women’s contribution to the public sphere. A group of approximately three 
hundred Egyptian women protested on 16 March 1919, on 20 March 1919, and 
on the following days, against the violent suppression of previous protests by 
occupation forces. 
Taking note of the women’s vital role, Al-Wafd (The Delegation) created a 
Central Committee for Egyptian Ladies in April 1919, with the mission of 
supporting the demands of the delegation for full independence. In the same 
period, a group of women’s societies, characterised by their social interests, 
were established. According to Sālim (1984), women’s associations had more 
of a social orientation than a political one at that time (p. 35; Rizq, 2005, pp. 
280-289). 
In the spring of 1923, female Egyptian activists – returning by train from Rome, 
where they had attended a conference of the International Woman Suffrage 
Alliance – arrived in Cairo and took off their veils in front of hundreds of women. 
This was considered a milestone in women’s unveiling (Shaarawi, 1986) and a 
significant social change. In the same year, upon the opening of the first 
parliament after the Revolution of 1919, thousands of women protested in front 
of the parliament, demanding their political rights. This was said to demonstrate 
that Al-Wafd leaned more towards a nationalist point of view than a religious 
one, and this had “had broad implications for women, opening the door to 
greater integration in society” (Baron, 1994, p. 35). 
In an article published on 5 November 1923, Munīrah Thābit, a lawyer, feminist 
and political activist, discusses the role of women’s journalism and women’s 
societies. She criticises the failure of many of these newspapers and societies 
to fulfil the demands to reform the situation of women, or more precisely, their 
failure to define women’s issues. Thābit offers two examples:  
1) Although there were many women’s societies and female journalists and 
writers, hardly any of them protested against the abolition of the weekly 
newspaper Al-Sufūr, whose first issue had been published in Cairo in 
July 1915, and which was one of the few newspapers published after 
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World War I while the country was under British martial law (Ḥamzah 
1985, p. 118; al-Maghāzī, 1978, pp. 202-203). It was categorised by 
Thābit as a strong advocate of women’s rights, following the path of 
Qāsim Amīn.84 According to the writer, the newspaper was abolished (a 
couple of months earlier) for publishing criticism of the government, 
although the restrictions and censorship of British martial law may have 
been the real reason (Baron, 1994, pp. 34-35).  
2) Women journalists and women’s societies failed to celebrate the fifteenth 
anniversary of the death of Qāsim Amīn, the social reformist and feminist 
activist who was the first to call for women’s liberation. 
Discussion of the term 
As the text indicates, the term taḥrīr al-mar’ah (liberation of women) was used to 
refer to women’s liberation from “old traditions”; it was used in a more social, 
and less political, sense, and was normally related to issues such as education, 
work, and so on. Even though the term cannot be separated from politics, I 
would argue that it involved the liberation of social beliefs that functioned as 
chains preventing women from practising their rights. When compared to the 
term ḥuqūq al-mar’ah (women’s rights), the term taḥrīr al-mar’ah (liberation of 
women) has a political orientation connected with rights, such as the right to 
vote, the right to stand for elections and so on. This term continues to convey 
the original meaning given it in its first appearance in the literature of Qāsim 
Amīn. 
9.2.8. Terms of political freedoms and rights 
Term 1: ḥurriyyah siyāsiyyah (political freedom) 
Text 
اولاق ملعلا ديرن انلق ام اذإ‒هنم اننامرح بيوصت يف :‒هذه"  ،نونفلا ديرن :انلق اذإو ."ةسايس
 اذإ ىتح ."ةسايس" :اولاق ،نملأا :انلق اذإو ."ةسايس" :اولاق ، عرزلا :انلق اذإو ."ةسايس" :اولاق
. "ةسايس" :اولاق ،عايج نحن :انلق 
 
                                              
84
 Among those who contributed to the newspaper were Muṣṭafā
 c
Abd al-Razzāq, philosopher 
and Islamic scholar (d. 1947); Muḥammad Ḥusayn Haykal, political and lawyer (d. 1956); and 
Aḥmad Amīn (1954), journalist and author (al-Maghāzī, 1978, pp. 203). 
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 نم غلب لهو ؟قيضلا جيرفتو شيعلا ةحار هنم نوسمتلي باب لك اوقرط مه اذإ نوملاي لهف
 ةيسايسلا ةيرحلا اهلامعب ثبعت نأ ديرت ةكرش لك اهيلإ دنتست ةأكت ةسايسلا حبصت نأ رصم يف
؟مهئامدو مهتاوقأ نم اهحابرأ ردتستو 
(al-cAqqād, 1919) 
 
Translation [translated by the researcher] 
If we said that we wanted education, they would say, in order to 
justify its prohibition, “This is politics”. If we said we want the arts, 
they would say, “It is politics”. If we said we want agriculture, they 
would say that “It is politics”. If we said we want security, they 
would say, “It is politics”, and this would even be the case if we 
said we were hungry; they would say that “It is politics”. 
Should they therefore be blamed if they knocked on every door 
seeking a comfortable life and relief from distress? Does political 
freedom in Egypt become an excuse for politics to become a 
means for every company that wants to swindle and profiteer from 
the blood and sweat of its workers? 
Cultural and linguistic context 
Surprisingly, the term ḥurriyyah siyāsiyyah (political freedom), in reference to 
political activism, was used in texts of this period to convey a less valued 
meaning. This article, published on 11 September 1919, was written by cAbbās 
Maḥmūd al-cAqqād. He discusses the struggle of labourers in Egypt and 
defends their demands to make a living. Under the title Ḥarakat al-cummāl fī 
Miṣr; sinān al-siyāsah mushrac fī ṣudūrinā [The movement of labour in Egypt: 
The lance of politics is directed at our chests], al-cAqqād justifies the rights of 
workers to demand a better standard of living in light of rising prices for basic 
necessities. His lengthy article, which occupies five columns, is sufficient for 
understanding the circumstances that gave rise to these demands. 
As a result of price rises and their impact on the cost of living, government 
employees demanded increases in their pay, and the government responded. 
Other groups of workers expressed similar demands through demonstrations, 
protests, strikes, and so on. According to the article, this labour movement 
became active after World War I (1914-1918), when groups of labourers and 
employers started to establish professional associations with the aim of 
“establishing a bond among labourers [who share the same profession] and 
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improving their moral and material situations.” This movement, described by the 
writer as in search of “economic objectives”, was blocked by political authorities 
on the grounds that it had underlying political aims. The newspapers (among 
them Al-Ahrām) advised workers to stop their strikes and protests in order to 
avoid harm (possibly by the authorities). Other Egyptian figures stated that the 
writer (whose name has not been given) also described the labourers and their 
guilds as a ‘political movement’. 
The writer argues that the term ‘politics’ is clearly used as “a scarecrow” to 
frighten people from demanding improvements in their living conditions and to 
prevent them from satisfying their demands. 
Discussion of the term 
It is obvious that the term ‘politics’ was a ‘forbidden word’ of pejorative meaning. 
The term ḥurriyyah siyāsiyyah (political freedom) in this text refers to the power 
of the political authorities over the labourers whom it controlled, to prevent them 
from satisfying even the minimum level of demands, let alone actual legal 
entitlements. 
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Personal freedom Religious freedom Economic 
freedom/rights  
Intellectual 
freedom/rights 
Women’s freedom Political freedom/ 
rights 
ḥurriyyah 
shakhṣiyyah 
(personal freedom) 
 
ḥurriyyat al-adyān 
(freedom of beliefs) 
ḥurriyyat al-tijārah 
(freedom of trade)  
ḥurriyyat al-ṣaḥāfah 
(freedom of the press) 
 
taḥrīr al-mar’ah 
(liberation of women) 
ḥuqūq al-mar’ah 
(women’s rights) 
ḥurriyyah siyāsiyyah 
(political freedom) 
ḥurriyyat al-racy 
(freedom of 
opinion) 
ḥurriyyah iqtiṣādiyyah 
(economic freedom) 
ḥurriyyat al-tijārah wa 
al-ṣināCah al-
maḥaliyyah (freedom 
of local trade and 
industry) 
ḥurriyyah camaliyyah 
(freedom of work) 
ḥuqūq al-mu’allifīn 
(authors’ rights) 
ḥaqq fī taqrīr al-maṣīr 
(the right of self-
determination) 
ḥuqūq al-bilād (the 
rights of the country) 
ḥuqūq al-ummah 
(nation’s rights) 
ḥuqūq waṭaniyyah 
(national rights) 
ḥurriyyat al-ijtimāc 
(freedom of 
assembly)  
ḥuqūq al-cummāl 
(labour rights)  
ḥurriyyat al-nashr 
(freedom of 
publishing) 
ḥurriyyat al-intikhāb 
(freedom to elect) 
 
Table 10.1: The semantic field of freedoms and rights in the third period 
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CHAPTER TEN 
Analysis of the World View of Freedoms and Rights in the 
Texts of the Third Period (Political Articles 1919-1952) 
10.0. Introduction 
This chapter is concerned with the analysis of the terms discussed in Chapter 
Nine. This analysis takes the same format as in Chapters Six and Eight; the 
terms of freedoms and rights are categorised into sub-semantic fields, and the 
meaning of each term is identified by determining the associated entitlements 
and restrictions, in order to assess the evolution and continuity of terms over 
different historical periods. 
10.1.  The semantic field of freedoms and rights in the third period 
The terms conveying types of freedoms and rights found in the texts of the third 
period can be classified into six semantic fields that include all the main 
categories mentioned in the previous periods: personal, religious, economic, 
intellectual, women’s rights (which is part of social rights), and political. 
Although this corpus is from only one source (Al-Ahrām newspaper), the 
qualitative expansion of the terms may be seen as a reflection of the 
quantitative expansion, since the relevant texts are greater in number than 
those found in the previous two periods put together. 
In addition to the terms classified in these six semantic fields, there are two 
central terms that are included in the texts of this period that cannot be listed in 
any of the sub-fields: ḥurriyyah (freedom) and ḥuqūq al-insān (human rights). 
The central term, ḥurriyyah (freedom), is used to convey three different 
meanings concerning political freedom: 
A. the political independence of the state from occupation or foreign 
interference, with self-determination of its own affairs;  
B. a just political system, with no clear reference to democracy in the 
sense of ‘one person one vote’; and  
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C. personal freedom in a liberal sense. 
The central term of human rights: ḥuqūq al-insān was articulated in a clear 
reference to the principles of human rights as defined in the Declaration of the 
Rights of Man and of the Citizen. 
Terms of rights involve the rights of the nation to freedom, as well as the rights 
of certain groups of people (e.g., labourers, women, and authors). These 
seemingly reflect the main concerns of the society and are very much linked to 
other struggles, both personal and national. 
The terms listed in these fields (see Table 10.1) are analysed in the following 
section, in order to identify the change or continuity of associated entitlements, 
and what these semantic and lexical changes indicate at the conceptual level. 
The semantic features of each term are identified as they were in Chapters Six 
and Eight, with the symbol (+) indicating entitlements and (-) representing 
restrictions. 
10.1.1. Terms of personal freedoms 
Term 1: ḥurriyyah shakhṣiyyah (personal freedom) 
(+)  The right of individuals to behave according to their own will in their 
personal affairs. 
(+) The status of being free from imprisonment, arrest or hindrances to 
movement. 
Term 2: ḥurriyyat al-ra’y (freedom of opinion) 
(+) The legal, constitutional right of individuals to express their personal 
views by means of speech, writing, artistic works, and the like, without 
being prevented from, or harmed for, doing so. 
(-)  This freedom should be within the boundaries of constitutional law. 
Term 3: ḥurriyyat al-ijtimāc (freedom of assembly) 
(+)  The legal right of individuals to hold civil gatherings in private places. 
(-) Public gatherings are not included.  
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(-) These gatherings are subject to intervention by authorities at any time 
under the pretext of ‘maintaining social order’. 
10.1.2. Terms of religious freedoms 
Term 1: ḥurriyyat al-adyān (freedom of beliefs) 
(+) The legal right to embrace any religion or belief system. 
10.1.3. Terms of economic freedoms and rights 
Terms 1-3: ḥurriyyat al-tijārah (freedom of trade; also expressed as ḥurriyyah 
iqtiṣādiyyah, or economic freedom), ḥurriyyah camaliyyah (freedom 
of work), ḥurriyyat al-tijārah wa al-ṣināCah al-maḥaliyyah (freedom 
of local trade and industry) 
(+) The liberation of the national economy, which can be achieved by raising 
the productivity of labour in the fields of trade, manufacturing, and 
agriculture. 
Term 4: ḥuqūq al-cummāl (labour rights) 
(+)  The right of labourers to demand increased wages and educational 
opportunities.  
(-) These rights require the consent of employers who hold power in the 
government and elsewhere. 
10.1.4. Terms of intellectual freedoms and rights 
Term 1: ḥurriyyat al-ṣaḥāfah (freedom of the press)                                                                                                                                                                                           
(+) The legal and constitutional right of newspapers not to be subject to 
censorship, warnings, administrative suspension, or cancellation. 
(-) This right is restricted by the boundaries of the law, and it can be 
restricted further whenever it is necessary ‘to maintain social order’. 
Term 2: ḥuqūq al- mu ’allifīn (authors’ rights) 
(+) The right of authors to be identified by name on the work they produce. 
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(+) The material rights of the authors to a share of each copy of their work 
that is sold. 
Term 3: ḥurriyyat al-nashr (freedom of publishing) 
(+) The right of authors to publish their writings. 
10.1.5. Terms of women’s freedoms 
Term 1:  taḥrīr al-mar’ah (liberation of women) 
(+)  The right of women to engage in public life, including in education, work, 
and public affairs. 
Term 2:  ḥuqūq al-mar’ah (women’s rights) 
(+) The proposed political right of women to vote and elect representatives 
in the parliament. 
10.1.6. Terms of political freedoms and rights 
Term 1: ḥurriyyah siyāsiyyah (political freedom) 
(-)  No entitlement was mentioned in the term ḥurriyyah siyāsiyyah (political 
freedom), which was used in the text to refer to the power of the political 
authorities over the labourers, who were not allowed to protest or 
demand a living under the pretext that ‘politics’ was not allowed.  
Terms 2-6: ḥaqq fī taqrīr al-maṣīr (right of self-determination); found to be 
expressed in several terms such as ḥuqūq al-bilād (the rights of the 
country); ḥuqūq al-ummah (nation’s rights); ḥuqūq waṭaniyyah 
(national rights); ḥaqq ṭabīcī  (instinctive right) 
(+) The right of the nation to be free from foreign domination in its political 
affairs, and to have full self-determination. 
Term 7:  ḥaqq al- intikhāb (right to vote) 
(+) The constitutional right to vote and to choose representatives in the 
Parliament. 
(-) The right is restricted to adult men. 
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10.2.  The world view of freedoms and rights in the third period 
The experience of crucial, and perhaps contradictory, national events in this 
period, which even included a political revolution against both foreign occupiers 
and absolute rulers, was followed by political negotiations with the British. 
Although the British maintained a strong presence, Egypt was recognised as an 
independent country and was able to write a new constitution.  All of these 
events in the political sphere led to an emergence of ideas and thoughts, 
especially among those involved in political and social debates and national 
movements, about rights and freedoms because the focus of the main events 
was on achieving public liberation. These new ideas were reflected in the 
language and vocabularies of freedoms and rights in the media, which was the 
main means of communicating publicly. 
The texts consulted for this period comprise a sample of political articles by a 
diverse group of writers in Al-Ahrām newspaper. These were chosen to 
represent a broad view of the different usages and understandings of the terms, 
so as to be able to map the variations in vocabularies and meanings of the main 
types of freedom being considered. 
Oddly, the first impression is that the terms used, with respect to their actual 
entitlements, are not consistent with the crucial events in the liberation struggle. 
For the first time, the central term of freedom, ḥurriyyah, is found in the texts to 
be conveying three different meanings, each of which is concerned with a 
different aspect of the struggle for social and political change. As in the texts of 
the second period, one meaning of ḥurriyyah refers to the political 
independence of the nation.  
The second meaning concerns a just political system; this is associated with 
people’s demands for tangible political change that liberates them from political 
systems that contribute to their struggles and prevent them from achieving a 
better quality of life. No details are given about what this liberation would look 
like in practice, and this omission implicitly supports the previous argument that 
these concepts of freedom are linked to a sociopolitical reality by which people 
interpret freedom in relation to their needs in life. In this period, the general 
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population became involved in making public demands; this was no longer the 
exclusive domain of the elites.  
The third meaning of ḥurriyyah refers to the freedom that individuals enjoy, with 
a clear distinction being made between the status of the nation – istiqlāl  
(independence), and the status of an individual being free – ḥurriyyah 
(freedom). This shift in meaning from a national to a personal orientation 
reflects a concomitant shift from a concern for the nation to a concern for 
individuals, in which the notion of their rights starts to appear in the language of 
debate. This linguistic, and implicitly political, situation has implications for the 
development of other terms/types of freedoms in the later stages of this period, 
when other types of individual freedoms start to appear. 
An intelligentsia who were involved in journalism used newspapers as a means 
of introducing these ideas to the readers, and many of them appreciated this 
opportunity to educate and interact with the public. In keeping with these new 
uses of the term, there were a number of articles published in this period which 
introduced the notion of democracy and human rights from a theoretical 
perspective. They also explained the historical background, with references to 
Western democracy for the ordinary Arab reader. The intellectual debate over 
these concepts did not refer, either directly or indirectly, to the Egyptian political 
situation, even though the country was involved in a constitutional experiment 
and was establishing a group of democratic institutions and practices. This 
suggests that the liberation movement, even in periods of struggle for freedom, 
was always subject to restrictions imposed by the political authorities, who 
limited the debate to the theoretical level and impeded any actual development 
of freedoms and rights. Similarly, the entitlements were limited and related to 
the minimum demands; they reflected the ongoing struggles in different aspects 
of life. 
There were only two terms in the field of personal freedoms, both related to 
‘physical’ freedom, or the status of being free from imprisonment, arrest and 
hindrances to movement. This meaning of freedom may seem unambitious, but 
it actually was fundamental in the context of a liberation struggle. Being under 
foreign occupation obviously compresses demands for freedom to their 
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essential elements, and this affects the development of concepts of freedom 
such that the associated entitlements are minimal. 
The term ḥurriyyat al-ra’y (freedom of opinion, or actually the freedom to 
express opinions) was granted in an Article in both the Constitutions of 1923 
and 1930. It was also mentioned in texts reporting public participation in actual 
political events such as elections and public meetings; in this sense, the term 
was not confined only to elites. In reality, this freedom was not practised much, 
though, because people did not recognise the concept or the right. Although it 
was permitted by the constitution, in practice, it was broadly interpreted in ways 
that restricted people’s freedoms and rights, and there was an absence of 
active and influential intellectual debates that could serve to educate the public 
about these entitlements. 
In the same manner, ḥurriyyat al-ijtimāc (freedom of assembly) was restricted, 
although it was granted by the constitutional texts of 1923 and 1930. Texts 
concerning actual events did not register any violations of this type of freedom. 
In this politically active period, the terms siyāsah (politics) and ḥurriyyah 
siyāsiyyah (political freedom) involved a very negative freedom where the state 
power overshadowed people’s legitimate rights and demands. A struggle for 
liberation from foreign occupation does not necessarily indicate a radical 
transformation in the political system; if the foreign powers are simply replaced 
by an authoritarian regime, there may still be a lack of intellectual activities and 
critical assessments of freedom and liberty, with a failure to develop either the 
theoretical underpinnings of freedom or the institutions necessary to protect and 
practise it. 
The new semantic addition in the field of political freedoms involved the right to 
vote (although it was restricted to men). This addition clearly involved a 
constitutional experiment of parliamentary life where all men, not just the elites, 
were eligible to vote. Likewise, some women also demanded the right to vote; 
consequently, the term for women’s rights was expanded to include political 
rights. 
Religious freedom, which re-emerged after being absent in the second period, 
was unlimited, with everyone entitled to choose any belief system. The cultural 
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context shows that its ‘semantic expansion’ was again influenced by the foreign 
power of the occupiers, who sought to enact laws to protect the rights of their 
own citizens. The lack of development in these terms also applies to women ’s 
freedoms; neither of them witnessed any change on either the lexical or 
semantic level. 
The field of economic freedom was seen as less subject to restrictions and thus 
more likely to expand semantically and/or lexically. It did witness the addition of 
a term regarding the rights of labourers, who constituted the majority of 
Egyptian workers. Their struggle to earn a living was discussed in a number of 
articles, but with no reference to any rights guaranteed by law. Instead, their 
demands were discussed – at the minimum level – in the context of coming to 
agreements with influential employers, with emphasis on the fact that these 
demands could not be ‘political’! Surprisingly, the so-called intellectuals and 
political activists who were considered to be socialists or liberals were the ones 
called upon to dissuade labourers from pursuing their demands. Their cultural 
authority was put to use in restricting and opposing political development 
towards people’s rights. 
On the other side, economic freedom was introduced as part of a more 
fundamental and practical view of liberation, which maintains that economic 
liberation is the basis for all other types of liberation, including political. This 
practical view of liberation considers the productivity of labourers in the fields of 
trade, manufacturing and agriculture to be an essential factor in the national 
economy, which is the foundation of national independence. This argument, 
made by economy-oriented activists, gives an idea of the role of civil society 
(such as The Society of Supporters of Freedom of Opinion) in introducing 
concepts relevant to freedoms and rights (see Section 9.2.5). 
Interestingly, although there was an obvious and important connection between 
economic and political liberation, ‘politics’ was always avoided as a ‘forbidden’ 
word in any context that anticipated national liberation from foreign occupation. 
The term ‘political freedom’ was only acceptable when it was used to refer to 
national independence. (For example, the demands of labourers were treated 
suspiciously when it came to individual entitlements; but when they were linked 
to the national interest, satisfying them became a national mission with a valued 
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meaning). These were terms that reflected a nationalist orientation as writers 
linked the notion of lifting restrictions on the economy with a positive impact on 
the national income, and the implicit reflection of economic freedom in “all other 
types of freedom”. 
The link made to the economic activities of individuals, which obviously require 
a degree of freedom, is very similar to the concept of economic freedom 
expressed previously by al-Ṭahṭāwī and cAbduh. It is obvious that writers in all 
three periods felt freer to write about economic concepts, since they did not 
explicitly include culturally or religiously forbidden ideas. 
There was also development in the field of intellectual freedoms. In the previous 
period, the focus was on expressing thoughts for educational-oriented 
purposes, and this freedom was interpreted as encompassing ‘useful’ and 
‘beneficial’ ideas only. In the texts of this period, it becomes less restricted and 
less subject to such standards. Also, in the texts of the previous period, the 
terms of intellectual freedom were called for, in the abstract, (i.e., freedom of the 
press and of cultural institutions), and they began to be recognised in the 
constitution of this period. Although the previous period had a greater number of 
terms in the field of intellectual freedoms, there was no mention of the freedom 
of debate or the freedom to research. This suggests that the educationalist 
interests of writers such as al-Ṭahṭāwī and cAbduh had been overshadowed by 
historical events that became the driving force behind media discussions and 
the central political concerns of the public. The new term in the field of 
intellectual freedoms is ḥuqūq al-mu ’allifīn (authors’ rights), which appears in the 
context of a discussion involving new legislation to preserve those rights. 
Although actual legislation was not enacted until 1954 (see 9.2.6), the 
discussions provide a sense of the conceptual development of the term. 
In general, what is new in this period is that the terms of freedoms and rights 
become less abstract and more involved with actual circumstances. Terms of 
freedoms of assembly, opinion and journalism were discussed in the context of 
Articles of the constitution. Terms of religious freedom for foreigners and 
authors’ rights, on the other hand, were mentioned in the context of provisional 
laws. The right to vote was an actual right practised by men and demanded for 
women. The discussion of economic freedom involved an actual association 
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that provided a national vision of liberation based on a view of economics as the 
foundation for all other types of liberation. 
The debate, as it appears in the texts of this period, is mainly concerned with 
freedoms that were actually intended to be practised. Despite the fact that some 
terms are limited and did not witness significant change, the public debate is 
itself a form of change for the better. This debate should not be overvalued, 
though, for it still reflects gaps in the law, shows little expansion of actual 
entitlements, and is subject to political restrictions. 
In conclusion, the world view of freedoms and rights can be characterised thus: 
 Rights and freedoms are to be bestowed by the constitution.  
 Rights and freedom that are bestowed by the constitution should be 
enacted through legislation in order to be practised.  
 People demand to practise these rights.  
 Civil society contributes to spreading awareness and introducing projects 
related to national political freedom.  
 People are involved in a public debate involving these rights and 
freedom, their scope and determination.  
 Although taking steps toward being practised, these rights and freedom 
are still very much confined and subject to political restrictions.  
 Intellectual and political elites are responsible for limiting these rights and 
freedoms, either through political actions (e.g., when Al-Wafd negotiated 
an agreement with the occupiers) or when they justify restrictions on the 
demands or practice of freedoms and rights (as seen in the writings of 
Salāmah Mūsā and other activists). Although professional intellectuals 
(lawyers, politicians, and authors) took part in the public debate over 
these freedoms and rights, this was a vehicle to gain public support, 
rather than to expand these freedoms and rights in theory and, 
consequently, in practice. 
It can be concluded that a limited change is found in the lexical and semantic 
aspects of the terms in this third (and final) period of this chronological 
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investigation. These changes seem compatible with the political and historical 
changes occurring at the time and with the events that helped achieve a degree 
of national independence, a constitutional experiment, the practice of 
parliamentary life, and subsequent public participation and activism in political 
life. 
The next, and final, chapter considers the main findings of the research, its 
contribution to the field, and recommendations for future research. 
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CHAPTER ELEVEN 
Conclusion 
11.0. Introduction 
This chapter concludes the research by briefly reviewing the findings of the 
research as answers to the research questions, illustrating the contribution of 
this research to Arabic historical semantics and Arabic historical linguistics, and 
offering recommendations for further studies. 
11.1. Findings of the research 
The challenge faced by Arab political writers (mainly Egyptians), when they first 
introduced the issue of freedoms and rights, was that the writers were very 
restricted politically and culturally, but this seems not to have been the only 
reason behind the limited development of the vocabularies of freedoms and 
rights and the semantic meanings of the entitlements to which they refer. 
Although al-Ṭahṭawī’s semantic contribution was limited, he attempted to 
provide a basic framework of freedoms and rights, which could be considered 
as merely an intellectual product of individuals; some of those freedoms were 
subject to restrictions that were neither political nor cultural.  
In the second period, the debate over freedoms and rights was an outcome of 
the new political reality; it involved people’s political demands, but although the 
public was engaged, the debate over freedoms and rights was limited to the 
intellectual elite, who claimed the entitlement of central rights for their own 
class.  
The third period was known as the liberal phase because it witnessed 
constitutionally elected government, although it did not reflect a particularly 
advanced contribution to the development of freedoms and rights. 
The semantic analysis of the entitlements to which individual terms are intended 
to refer, along with the pattern of events on the ground, reflects a modest level 
of intended entitlements for the Egyptian people. Although the public were 
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engaged in political events, with the encouragement of the government, the 
absence of intellectual debate over freedoms and rights that actually left a 
lasting legacy was very much connected to the absence of semantic meaning 
these terms actually had, given that they were decoupled from genuine 
entitlements in practice. 
The elected authority seemingly employed the debate in the media as a means 
of allowing people to express their opinions within a seemingly democratic 
atmosphere, but in the event, the government was completely in control. 
Chapters Five and Six investigated the terms of freedoms and rights which first 
appeared in the writings of Rifācah al-Ṭahṭāwī as a result of his experience of 
French life and literature during his stay in Paris (1826–1831). Although other 
sources of Egyptian writing, such as Al-Ahrām, were also consulted as sources 
of data, relevant terms were not found elsewhere in that first period.  
It has been found that al-Ṭahṭāwī conceived of the idea of freedoms and rights 
as those to which every human being should be (conditionally) entitled, able to 
act according to his own will and be protected from abuse by the authorities; 
these ideas indicated that his thoughts on the matter were in accord with fair 
and ‘just’ law (see Section 5.2.1). 
Al-Ṭahṭāwī has been credited for his translation of the French Charter of 1814 
and for his lexical contribution in having rejuvenated classical words to express 
new concepts of freedom in their ‘modern political’ sense. With his definition of 
ḥurriyyah (the central term of freedom), he is recognised as having made a 
semantic contribution by providing an explanation of freedom that is consistent 
with the modern meaning of freedom to the Arab reader. The Arabic term of 
freedom clearly reflected its original European meaning, drawn from French 
political-cultural events. 
At the conceptual level, the five categorical terms of freedom he produced do 
not refer to actual practices and activities that people are entitled to engage in 
or practise; hence he attempted to  introduce an a theoretical framework for 
establishing new shared norms that might later contribute to creating new and 
further developed types of freedoms and rights.  
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Following al-Ṭahṭāwī’s era, these terms were largely unavailable in the political 
media (i.e., in Al-Ahrām, a primary source for this research) of the early 1870s, 
owing to the conceptual limitations discussed in Chapter Four. Subsequent data 
were mainly found in the political articles of Muḥammad cAbduh that were 
published in Al-Waqā’ic newspaper, and especially the articles published during 
the cUrābī Revolution, when cAbduh was involved in various political activities 
and the political events that followed. Therefore, Chapters Seven and Eight, 
which were concerned with terms of freedom in the second period, mainly 
consulted these articles and others published in Al-Ahrām up until 1918, the 
year before the Revolution of 1919. 
The actual contributions to the concepts of freedoms and rights in this second 
period were founded mainly on the recognition that these entitlements required 
the establishment of political institutions and legal systems. The new terms 
produced in this period were found to convey entitlements to political practices; 
however, they were limited to the educated elite. Other terms having to do with 
educating the general public were in the interest of enabling the public to 
participate effectively in building the nation – and this may have implied their 
political participation. 
Although these entitlements were abstract and provisional, the argument was 
made that, in most cases, they were to be guaranteed by the legal system 
(mentioned in the context of establishing the new constitution) and were thus 
shaped according to shared norms and more secular conventions.  
In addition to these politically oriented types of entitlements, a new concept of 
women’s freedom appeared during this period when Qāsim Amīn discussed the 
eligibility of women to be educated, to unveil and to engage in work. No legal 
entitlements were referred to in this respect, as the concept was new and 
abstract, albeit with social connotations. 
The third period did not demonstrate extensive contributions to the development 
of freedoms and rights. The terms of freedoms and rights were found in political 
articles published in Al-Ahrām and written by writers of diverse backgrounds. At 
the lexical level, the variety of vocabulary reflects aspects of lexical expansion 
that cannot be understood without examining the semantic level and the 
entitlements to which the terms refer.  
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This third period saw activist groups publicly introducing provisional freedoms or 
rights, rather than individuals concerned with the conceptual level alone, as was 
the case in the previous period. In the texts discussed, it is apparent that when 
individual activists or societies demanded rights or freedoms, or they discussed 
new, provisional types of freedom in the press, they took care to avoid any 
reference to politics. They felt at ease suggesting and debating types of 
freedoms that were not related to politics and not intended to entitle people to 
participate in any activities that might be considered political. In this politically 
active period, which witnessed public engagement in protests and other political 
activities, the term ḥurriyyah siyāsiyyah (political freedom) reflected negative 
and less valued meanings. 
Terms that always reflected the struggle under occupation or tyrannical 
authority, such as ḥuqūq al-cummāl (labour rights) and ḥurriyyah shakhṣiyyah 
(personal freedom), had limited value. As for freedoms and rights designed to 
be guaranteed by law and included in legal documents such as a constitution, 
treaties or agreements, there were always legal restrictions that made them 
open to interpretation, and these could be used as a pretext for abusing 
people’s rights. 
One can conclude that public participation in the demands and activities of this 
period was always controlled, directed, and used for self-interested purposes to 
gain support, not only by the authorities but also by the political elite who led the 
movement and articulated its demands; it is for these reasons that there is a 
limited development of these terms. In this context, it is remarkable that 
individual intellectuals with Islamic backgrounds are the ones credited with 
introducing Arabic readers to the vocabularies of freedoms and rights. 
11.2. Contribution of the research 
This research contributes in several ways, in both theory and practice, to the 
existing research in the field of Arabic historical semantics. In the area of theory, 
it provides a historical semantic analysis of the changes that occurred in terms 
of freedoms and rights over a relatively extended period of more than eighty 
years (1869-1952), and it establishes a corpus of more than one thousand 
political texts of Egyptian writings in the field of human rights, representing 
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diverse views from writers of different orientations; these reflect the language of 
the media at that time.  
The results indicate what these terms were actually meant to refer to with 
regard to people’s entitlements (i.e., actions and practices) as well as their 
restrictions and limitations (both of which are encompassed in the core 
meanings of these terms). The research traces the manner in which these 
terms (and, consequently, the practices attached to them) changed over time, 
as well as the changes in connotative meaning attached to these terms. It 
closely examines the historical and cultural factors involved in the production of 
the texts.  
The research also provides a methodological contribution to the study of Arabic 
historical semantics, especially those involving cultural meanings that are open 
to diverse interpretation. Given a general lack of theoretical approaches and 
methodological tools with which to analyse the corpus, the research provides a 
model of analysis which can be adopted and applied in future studies; it does so 
by integrating different approaches and theories including Izutsu (2002b), Agius 
(1984), Naṣr (1990), semantic field theory and componential analysis theory. 
Integration of the approaches of different authors made it possible to create a 
model for analysing the corpus in a way that minimised pre-judgment of the 
meanings. This model exemplifies a workable type of analysis that can be 
adapted to other studies concerned with meanings, in other groups of terms and 
at other times in history. By contributing to a methodology for the study of 
historical concepts, we come to the third contribution of this research. 
This dissertation provides a historical contribution that traces the history of a 
vital theme – human rights – which is fundamental to various disciplines in the 
humanities. In this respect, the research is relevant to disciplines including law, 
politics, philosophy and history. Its multi-disciplinary nature lends itself to 
making a contribution in different fields of knowledge. The research provides for 
understanding different aspects of Egyptian society and daily life, and it paves 
the way for understanding the fundamental changes that this society has 
undergone, as well as the conceptual barriers it has encountered in terms of 
what human rights mean; these experiences prepared the ground of the Arab 
Spring.  
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In short, by examining the history of the shifting meanings of a group of Arabic 
terms, which had largely not been systematically examined, to the best of the 
researcher’s knowledge, the research could contribute to the important work 
that a future Arabic historical dictionary could do. It is a matter of fact that the 
history of Arabic as a language has not been recorded. Maṣlūh (2004) flagged 
this issue, stating:  
The history of this language is one of the most ambiguous 
histories of human languages; it is almost a language with no 
history. Fifty years of modern Arabic linguistics have not 
succeeded in changing this bitter scientific reality (p. 253). 
The contribution of this research is located at the nexus of this central problem. 
Hence, the research provides only a sample of the studies in this area, but this 
could open the door for further exploration by subsequent researchers. 
11.3. Recommendations for future studies 
Several recommendations can be derived from the thesis in terms of lines of 
enquiry that future researchers may wish to explore. 
First, this study focused only on the vocabularies of freedoms and rights in the 
print media of the nineteenth century and the first half of the twentieth century, 
in reference to the revolutions occurring at specific times. It would be interesting 
to apply the same methodology to consider the further development of terms to 
do with freedoms and rights in other important periods of the history of Egypt; 
for instance during the era of Jamāl cAbd al-Nāṣir (r. 1956–1970) as used in the 
influential media of the time. This was an era that witnessed transitions in many 
aspects of Egyptian politics and life, and the impact of those changes is still felt 
in Egypt today. The new republic that replaced the monarchy was led by a 
charismatic, influential leader who adopted an anti-imperialism discourse, on 
the one hand, while his one-party state controlled the media, politics, and all 
other aspects of public life, raising slogans of national  liberation such as Lā 
ṣawt yaclū fawq ṣawt al-macrakah  (No voice rises above the voice of the battle) 
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and Kull al-ḥurriyyah lil-shacb, wa lā ḥurriyyah li acdā’ al-shacb (All the freedom 
is for the people, no freedom for the enemies of the people).85 
Second, it is worth considering the evolution of political vocabularies of religious 
figures, under different political circumstances and different political regimes, 
such as those used in the Friday sermons – khuṭbah – in al-Azhar Mosque, for 
example. This would be useful for unveiling the relationship between what is 
religious and what is political in the Middle East and the way that religion 
shapes the awareness of political issues among the public, especially in Arab-
Islamic countries where religion is a fundamental component of public life.   
Third, future research could usefully consider a comparative analysis of the 
usage of human rights terms such as ḥurriyyah (freedom), dīmuqrāṭiyyah 
(democracy), rajciyyah (reactionism), and taqaddumiyyah (progressivism) in the 
discourse of Egyptian parties of different ideological orientations, including 
socialism, the Muslim Brotherhood, and others, to identify contrastive meanings 
in which the game theory of linguistic pragmatics could be adopted. This would 
demonstrate the vital role of the language (and lexical semantic theories) in 
analysing ideological conflicts in which the terms are loaded with ideological 
orientations and political positions, and it would trace the evolution of these 
positions – through the change of the language – over different periods and in 
different political circumstances.  
  
                                              
85
  On the other hand, it would also be worth studying the vocabularies of freedoms and rights of 
the new digital media (Facebook, Twitter, etc.) with reference to their use among the leading 
activists of the recent Egyptian revolution (as well as other revolutions of the Arab Spring), as 
these media are widely considered to have played a crucial role in organising these 
revolutions. 
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